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i. 85, 7'^* (Vishnur yad ha avad vrishanam madachyidam\ iv. 18, 11 
(quoted above p. 78 f.) ; vi. 20, 2 {ahim yad vrittram apo vavrkamsam 
hann rijishin Vishnund sachduah ) ; viii. 89, 12 {Sakhe Vishno vitardm 
mkramasva Dyaur dehi lokaiti vajrdya vishkahhe | hanava vrittram ityddi)}'^ 
vii. 99, 4, 5 {Indra-vishiu drinihitdh S'amharasya nava piiro navatim 
cha hiatlmhtam), to encounter the hostile powers in the atmosphere 
who malevolently shut up the watery treasures in the clouds. These 
demons of drought, called by a variety of names, as Yrittra,^’® Ahi, 

174 Bcnfey, however, refers this passage, i. 85, 7, not to Indra, but to the soma. 

175 Compare i. 16G, 5 ; vi. 17, 11; viii. 12, 27; viii. GG, 10; x. 113, 2, in which 

passages (as well as in separate hymns, i. 155; vi. G9), Indra and Vishnu are 
connected. The S'atapatha Rriihmana has the following story about Indra and 
Vishnu, v. 5, 5, — “Formerly Vrittra had within him all the Hik, Yajush and 

Siiman verses. Indra was anxious to discharge a thunderbolt at him (2), and said to 
Vishnu : ‘ I will shoot a thunderbolt at Vrittra ; follow after me.’ ‘ So be it,’ said 
Vishnu, ‘ I will follow thee ; smite him.’ Indra then aimed a thunderbolt at Vrittra, 
who was alarmed at it, and said (3), ‘ I have this (source of) strtmgth ; let me give 
it up to thee ; but do not smite me.’ So he gave him the Yajush verses. Indra 
then aimed a second thunderbolt at him (4), when he said, ‘ I have this (source ot) 
strenerth; let mo give it up to thee; but do not smite me.’ So he gave the llik 
versel Indra then aimed a third tliunderbolt at him (5), wlicn he said, I have this 
(source of) strength ; let me give it up to thee ; but do not smite me.’ So he gave 

him the Saman verses (7) Indra lifted up the thunderbolt ; Jishnu tollowed 

him.’’ { Vrittre ha vai idam ayre sarvam usa yad richo yad yajumshiyat .stnudni | 
tastnai Indro vajram prajihlrshat ( 2. sa ha VisJmum uvacha Vnftraya vai 
vajram praharuhyTimi 1 ana md tishthasva'^ Hi 1 ^Uathd^* Hi ha Vishnur uvacha 
*^ anu tva sthdsye prahara ” Hi \ tasmai Indro vajram udyayTima | sa udyatad vajrad 
Vrittro hibhaydnehakdra [ 3. sa ha uvacha asti vai idam viryam | tad nute prayachh- 
dni 1 mZi tu me prahdrshlr'^ Hi \ tasmai yajTimshi prdyachhat ) tasmai dvitlyam ud- 
yayTima I 4. sa ha uvacha asti vai idam vrryam tad nu te prayachhani \ ma tu me 
pf'ahdrsh'ir^' Hi | tasmai richah prdyachhat | tasmai^ triliyam udyayama \ 5. [sa ha 
uvdeJuT] ^^asti vai idam vlryam ( tad nu te prayachhani | ma tu me praharshJr ” Hi \ 
tasmai sdnidni prdyachhat 17... Indro hi vajram udayachhad Vishnur anvatish- 
thata.) There is a similar story in the Taitt. Sanh. vi. 5, 1, 1. Agni is in several 
places (i. 109, 5, 7, 8 ; iii. 12, 4, G ; x. 65, 2) associated with Indra as a thundercr, a 
destroyer of Vrittra, and an overthrower of cities. Vanina, too, is in one place 
(iv. 41, 4) joined with Indra as a thundercr. 

176 Vrittra’s mother Dunu also was, along with her son, slain by Indra, and when 
slaughtered lay over him, like a cow over her calf (i. 32, 9, nlchdvaydh abhavad^ Vrittra- 
putrd Indro asydh ava vadhar jabhdra | uttard sTir adharah puttrah asld Banuh sayc 
sahavatsd na dhenuK). Seven Danus are mentioned in R.V, x. 120, 6 ( = Nirukta, xi. 
21) d darshate savasd sapta Dan tin | “He cleaves by his force the seven Danus.” 
Roth, in his illustrations of the Nirukta, p. 160, remarks on this passage : “ Seven is 
an indefinite number applied to the demons of the air and clouds, who appear under 
the manifold names of Namuchi, Kuyava, S'ushna, S’ambara, Varchin, etc., the 
Danus or Doiiavas, to whom in i. 32, 9, a mother called Dunu is assigned.” The 
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Friend Indra, from the sky descend, 
Thy course propitious hither bend ; 
€ome straiglit, and may no rival priest 
Prevail to draw thee from our feast. 

Let no one cateli thee unawares, 

Like bird the artful fowler snares. 

All is prcj)ared ; the Soma drauglit 
Is SAveet as thou liast ever (piaffed ; 

And Ave Avill feed Avith corn, and tend, 
Thy cours(n\s at their journey’s end. 
Put, Indi’a, tlioiigh of us thou thinkest, 
^ And our libations gladly drinkest, 

AVe, mortal men, can only share 
A humble portion of thy care. 

AVe know hoAV many potent ties 
Enchain thee in thy paradise. 

Thou liast at home a loviiy Avif(^, 

The charm and sohice of thy life ; 

Thou hast u ceaseh'ss round of joA"s, 
AVhich all thy (urding hours employs — • 
Joys such as gods immortal knoAV, 
Unguessed by mortals here below. 

Put, brother Indra, come, Ix'nign, 
Accept our gifts, thou friend divine. 
Come, Indra, come in (aigcr haste, 

Our hymns to hear, our food to taste, 
Like lover lured by female chaims, 

AV^ho rushes to his mistress’ arms. 
Accept our SAvec^t and grateful song ; 
Come, we Avill not detain thee long. 

(2) Indni! 8 hirth. 

Hear, Indra, while thy birth we sing, 
The deeds, thy greatness, glorious king. 
Old father Sky-^® and mother Earth 
Both (j^uaked, confounded at 
2^3 Lyaus = Zeus 
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Tlie Sky exclaimed, at that great sight, 

“ Thy hither was a stalwart wight ; 

Of most consummate skill Avas he, 

The god Avhoso genius fashioned thee. 

This infant of unrivalled force 
Sprang forth from a transcendant souict* 
jV hlossed mother hore the child. 

And fondly on her offspring smiled, 

Eurctelling then, with iiride and joy, 

Tlie might and glory of the hoy. 

lie needed not a tedious lengtli 

Of autumns to matui'C his strength ; ^ 

His force he felt as soon as horn. 

And laughed all hostile powers to scoin. 

Grasping his deadly shafts, in pride 
Of prowess, thus the infant cried : 

‘MVhero, mother, dAvell those Avarriors heice 
■\Vhose haughty hearts these holts must pierce?’^ 
And Avhen thy father proved thy foe, 

Thy fury, Indra, laid him loAV. 

AVlio vainly sought thy life to take, 

AVhen thou didst sleep, Avhen thou didst Avake ? 
AVho, Indra, in his vengeful mood. 

Thy mother doomed to Avidowhood ? 

'\Yhat god stood by, thy Avrath to fire, 

AVhen, seizing by the foot thy sire. 

Thou sinot’st him dead, in youthful ire ? 

(3) Indra" 8 arrival, 

rulhlling noAV our ardent prayer, 

The god approaches through the air. 

On, on, he comes, majestic, bright. 

Our longed-for friend appears in sight. 

His brilliant form, beheld afar. 

Towers stately on his golden car. 

Pah sunlike lustre, godlike grace, 

And.mai-tial fire illume his face. 


OEIGINAL SANSKEIT TEXTS. 
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RELATIONS OF USIIAS 


made the Dawns, the spouses of the noble god {yo aryapatnir iishasaS cha^ 
kdra), which Sayana understands of the sun. Dshas is also often con- 
nected with the Asvins, the time of whose manifestation, as we shall 
hereafter see, is regarded by Yaska as being between midnight and 
sunrise, i. 44, 2 ; i. 180, 1 ; iii. 20, 1 ; vii. 69, 5; vii. 72, 3, 4 ; viii. 
9, 18; X. 41, 1. They are said to associate with her, i. 183, 2 [Divo 
didiitra Usliasd sachethe) ; and she is said to be their friend, iv. 52, 2 
{sakJid ^hhiid Ahinor Ushdh \ 3. Uta miclid Ah'inoh). In viii. 9, 17, 
she is called upon to awaken them hodhaya TJsho Ah'ind), Her 
hymn is said to have awoke them, iii. 58, 1 ( Ushasah stomo Asvindv 
ajigah). Again, however, we are told that when the Asvins’ car is yoked, 
the daughter of the sky is born, x. 39, 12 {yasya yoge duhitd jdyate 
Divah). In one place, x. 85, 19, the moon is said to be born again and 
again, ever new, and to go before Tishas as the herald of the day {navo 
navo hhavati jdyamCino alindm hetur ushasdm eti agram), Indra is 
said to have created, or lighted up, Ushas, ii. 12, 7 {yah suryarn yak 
JJshasaiii jaidna)-, ii. 21, 4; iii. 31, 15; iii. 32, 8; iii. 44, 2 {haryann 
ushasam arcliayaK) ; vi. 17, 5. He is, however, sometimes repre- 
sented as assuming a hostile attitude towards her. In ii. 15, 6, he is 
said to have crushed her chariot with his thunderbolt {vajrena anah 
Ushasah sampipesha'). The same thing is repeated in iv. 30, 8 ff. 
(where the poet, with the want of gallantry which was so cha- 
racteristic of the ancients, does .not hesitate to admire the manli- 
ness and heroism of Indra in overcoming a female) : Etad gha id 
uta viryyam Indra chaJeartha paimsyaya | striyarh yad durhandyuvaih 
vadhnr duhitaram Divah | 9. Divas chid gha diihitaram mahdn mahiya- 
mdndm \ Ushasam Indra sam pinak | 10 (= Hirukta, xi. 47). Aya 
Ushdh anasah sarat sampishtdd aha hibhyushi | ni yat slm hinathad 
vyishd | 11 (= Hir. xi. 48). Etad asydh anah saye susampishtam mpdH 
d I sasdra sim pardvatah | 8. This, Indra, was a deed of might and 

manliness which thou didst achieve, that thou didst smite the daughter 
of the sky, a woman who was bent on evil. 9. Thou Indra, a great 
(god), didst crush Ushas, though the daughter of the sky, who was ex- 
alting herself. 10. Ushas fled away in terror from her shattered car, 
when the vigorous (Indra) had crushed it. 11. This chariot of hers lies 
broken and dissolved, while she herself has fled afar off.” These 
verses are translated in his Illustrations of the Hirukta by Koth, who 
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the adorable gods placed him, Sarya the son of Aditi, in the sky, when 
the moving twins came into being, then they (the gods) beheld all 
creatures.’’ 

According to Yaska (Nir. vii. 27) it is intended in verse 6 to repre- 
sent the sun as identical with Agni (^^tatah .niryo jCiyatc prCdar udyan^' 
sa eva). The same writer tells us (Nir. vii. 28) that according to his 
predecessor Sakapuni the threefold existence of Agni, referred to in 
verse 8, is his abode on earth, in the atmosphere, and in heaven 
tredha^^ hhdvCiya prithivyCm antarihhe dki'*' iti S'dlcapunih), and 
adds that a Brrihmana declares his third manifestation to be the Sun 
yad my a dim tritlyam lad asdv ddityah^' iti hi Irdlimanam). The 
constantly moving twins, mentioned in verse 11, arc Ushas and the 
Sun accordingito Yaska (Nir. vii. 20. Sarvadd sahachdrindv UshdJ cha 
Adiiya^ cha), Agni would thus be identified not only with Surya the 
celestial, but with Indra or Vayu, the aerial or atmospheric deity, 
according to passages of the Nirukta vii. 5, already quoted in p. 8 ; 
and with Vishnu, if we adopt the interpretation of that deity’s three 
steps given by Sfikapuni in Nir. xii. 19, as expounded by the commen- 
tator Durgacharya, viz. that Vishnu abides on earth as terrestrial fire, 
in the atmosphere in the form of lightning, and in the sky as the Sun 
Friihivydrn antarilcshe divi^^ iti S'alcapiinih | pdrthivo ^ ynir hhutvd 
prithivydm yat kinchidl^sti tad vikramate tad adhitishthati [ antarikshe 
vaidyutamana divi Surydtmayid)^^^ In 11. V. x. 45, 1, = Vaj. S. xii. 18, 
(see also verse 2) a threefold origin is ascribed to Agni, the first from the 
heaven, the second from us {i.e. apparently from the earth), and the third 
from the waters, which may mean the atmosphere {Divas pari pratha- 
mam jajne Agnir asrnad dvitlyam pari jdtaveddh \ tritlyam apsti).'^'^'’^ The 
same three abodes of Agni are perhaps referred to in x. 56, 1 = S.V. 
i. 65 {idaifi te ekam parah u te ekam tritiyena jyotishd sam visasva). In iii. 
26, 7 (=Vaj.S. xviii. 66), he is called arkas tridhdtuh, a threefold light, 

^21 Quoted in the 4th vol. of this work, p. 56. 

3*2 See above, p. 39, note 73. Sec Comm, on Vuj. S. xii. 18. 

323 A.V. xii. 1, 20. Agnir divah a tapati Agner devasya urn antariksham | Agnim 
martdsah indhate hargavdhani ghritaprignin | “Agni glows from the sky; to Agni 
belongs the broad air ; men kindle Agni, the bearer of oblations, the lover of butter.” 
Compare A.V. xiii. 3, 21, and xviii. 4, 11. 

32* So the Scholiast on the Sama-veda understands the verse, as I learn from 
Professor Benfey’s note to his translation, p. 2iG. 

326 Compare A.V. viii. 39, 9. 
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(1) Quotation from Euripides relating to the Greeh god Dionysus* 

As illustrating the sentiments which gave rise to the adoration of 
Dionysus, the Grecian Soma, I shall introduce here some verses from 
the Bacchae of Euripides, 272 ff., in which the philosophical poet puts 
into the mouth of the prophet Teiresias a vindication of the worship 
of the new god, against the ridicule which had been thrown upon 
him by Pentheus, together with a statement of the reasons which 
justified his deification, and a rationalistic explanation of a current 
myth regarding him : 

OuT 09 S’ S daljucou 6 Pfos (TV 
ouK tiV dvmifjLTiu ficyedos 8(ros 

^Kad' 'EAAciS’ ^(TTat * Suo yapy 8> yeavluy 
ra TrpeoT* 4v avOpdiTroiaiy Ar)fxhT7jp 0ca, 

5’ iariv • ttvop-a S* 6ir6r(pov ^ov\€i KdXci • 
avTT} p}v eV ^7\poi(Tiv iKTpccpei ^poTo6s • 

6 5’ ^Kdev M ravTiiraXoyy 6 2t/x^A7?s ySpos, 

^6Tpvos vyphu Tru)p.\ cvpe Kcl(rT)V€yKaro 

0p7)To75y h TtaUi rovs raXanrupojs ^porous 

\v7rr}?y urav 'trK'oadcaaiv apirixov 

^TTvop T€y \'{i6r)P rcop KaO' hl^lpav KaKuVy 

StSaxrtv, oOS’ iuT^ ^AAo <pdpp.aKoy ndpcov* 

ouTOS (TircVSerat Bebs ycyd>9y 

iuaTQ Sid rovTov rdydff dvOpi^wovi 

Kal Karay^Xas viVy ws ive^pd<pr) AtSs 

ixr]p(p' SiSd^cp (T* us KaXus cx«t rdSe. 

iTTfl PIP ^piracr* iK TTvphs Kepavptov 

Zeus, els S' "'OXvfxTTOP ^pi(pos dphyayfy pehp, 

*'Hpa PIP ijBeX' eK^aXelp dir* ovpapovy 

Zevs S' dprepyjxoiP'hf^f^'^* y of® Bc6s» 

P^^as jiiepos rt rod iyKVKXovfxtpov 

alBepos ^Btjkc topS' Sfiripop iKSiSovs 
Aiopvffop *'Upas P€iK€o)P* XP^^V 
fipoTol Tpaiprjpai (pacrip ip fJL7]p(p Aihs, 
opojxa jJLCTacrrho'aPTeSy on Bed Bebs 
*'Hp(f, ‘ttoB’ ujudjpcu<r€y (rvpBepres Xoyop. 
fidpTis 8’ 6 oalfiwp SSe • tS ydp fiaKX^tiffipiop 
Ka\ rb fxapiuSes fiapriK^iP ttoXX^p ^X^* * 

Srap yap 6 Bebs els rb aupi eXB'p iroXvSy 
Xiyeip TO /JieXXop robs fxeixrjpdras iroiei, 

translated extracts from it in the 2nd vol. of this work, p. 469 ff. ; and the extract 
there given, p. 474, from Plutarch do Isid. et Osir, 4G, in which the soma, or as it is 
in Zend, haoma, appears to be referred to under the appellation Sp.up. 1 . See also on 
the fact of the soma rite of the Indians being originally identical with the haoma 
ceremony of the Zoroastrians, Haug’sAitareya Bruhmana, Introd,, p. 62. 


Ou yhp ovv ou5^ &\pvxov &i/dp£Trois 6 dfhs viroxf(pioP‘ roiruv Si ruvs 
auTois Kal Supoufifpovs rjfitp Kai vapexovras i^vpaa Ka\ SiapKri 6eoif ipoplffafitPy ovx 
fTepovs Trap’ erepots ovSi 0ap0dpovs Kal "EAArjvaj owS^ porlovf Kal 0opeiovs' aAA’ 
o5(rTr«p i}Ato? Kal crekiiPifi Kal oupaphs Kal yrj Kal eiAaffffa Koipct irdaip, opop-i^erat Se 
A^\a>5 utt’ iiAAcoi', oi/rcos (pbs \6yov rod rdvra KOffpovPTOs Kal fiius -Kpopolas ivi- 
TpoTreuoiJffTjs, Kal Svpdpeup vvovpyup ivl irovTas TeTayfiipuPy ertpat Trap’ tr/pot? 
Karh p6povs yey^vacri rifial Kal vpoffriyoptar Kal <Tvp^6\uii it<^-0i^O(ipep. i 

uh dpvSpoiSf Si Se rpapurtpoiSf tJrl Tck $aa rijp P(fr)(riP dSrjyovpTfs ovk &.kipSvpus. 
''Epioi yap dvo(r^a\(PTfi TraprdjraiTip eh SeuriSaipoplap &\i(r6op‘ ot Se (pevyopT^s 
Siffirep cAo? r^p Sei<TiS,^ip.ovlaPj tXaOop a^Ois &air?p eU Kpiifiphp ep.T{eff6pT* ^ r^p 
&Qe6jr}Ta. — Pluiarcli, de Isidc ct O.sirido, scclion 67. 

[In opposition to thoso \vlio rcproseiitcd Dionysos, the winc-god, as meaning 
merely wine, TI('[)hai.slos fire, Denicter corn, etc., Plutarch urges] : — 

“ For tlie god is not a lifeless thing, subject to human handling and control. But 
from the fact that they dispose of, and bestow upon us, these objects, and preserve 
them to us pc'r])(!tual and constant, we have considered them to be gods. And these 
gods are not dilferent among dilferent peoples, they are not Barbarian, or Uellenic, not 
Bouthern or northern ; but just as the sun, and the moon, and the heaven, and the 
earth, and the sea arc common to all— though they recc'ive dilferent names from 
diffi-rent races— so too, while there is but one reason that orders, and one providence 
that superintends, this universe, and administrative powers are set over all, different 
boiumrs and appellations have been assigned to these divine beings by the laws of 
different nations. And symbols too arc employed, some of an obscure character, by 
initiated persons, and others of a plainer description by others, with the view of 
guiding men’s conceptions of divine things. But this practice is not free from danger i 
for some persons, deviating from the truth, have slipped into superstition, while 
others, seeking to avoid the marsh of BUjierstition, have fallen into atheism as over a 
precipice.” 


HERTFORD; 
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Professor Weber adds in a note : ‘‘According to a very ancient con- 
ception, the soul, after being[^ breathed forth from the body, ascends to 
the abodes of the blessed on the wings of the air, of the wind (EpfielxK; 
ylrvxo7ro/M7rd(^y^^ having itself been changed into an aerial form. With 
this is connected the later idea of the resolutipn of the senses of the 
dying into fire, sun, moon, wind, and the regions of the sky (x. 3, 3, 
8 ; xiv. 6, 2, 13), and the still more modern and systematic notion of 
their being resolved into the five elements. In one place (i. 9, 3, 
10)‘®® I find the idea that the rays of the sun are themselves the pious 

who presents tribute to a superior, or as a Vaisya brings tribute to a king ; and he 
does not conquer for himself so great a world as the other does.’" Professor Aufrecht 
inclines to think that there is no such difference between the sense of mmayajin here 
and in Manu, xii.jOl, as is indicated in the Lexicon of Messrs. Bohtlingk and Roth, 
and that in the passage before us atman must bo taken in the Vedanfic sense, and 
the compound explained to mean “he who sacrifices in himself, that is, in his own 
individuality, as an integral part of the universal soul,’’ quoting KulJuka on Manu, 
xii. 91, in proof of this sense. He also refers to S'atap. Rr. x. 3, 2, 13 {kdi 
chhandah kd devatd undlirikidni iti | nyTindkshard chhandah dpo dvvati undtirU 
ktdni I 6a es/ia dtmavidyd eva j etanmayo ha etdh devatdh etam dtmdnam ahhUam^ 
bhavati)^ which I translate : “ What the metre, what deity are the things which are 
defective or superfluous ? The nyunakshard (metre with deficient syllables) is the 
metro ; the waters are the deity representing the things which arc defective or super- 
fluous. 1 his is the knowledge of soul. He who is composed of this attains to these 
deities, to this soul.”^ Here the knowledge of soul in the Vedantic sense may 
be referred to. But in the previous passage the dtmaycijin is represented, not as 
attaining to soul, but to heaven, a destination which he who has a knowledge of soul 
in the Vedantic sense no longer desires. 

‘8* Compare A.V. xviii. 2, 21 f., quoted above. 

J85 X. 3, 3, 8: Sayadci evamvidasmdl lokdt praiii vdchd cvaAgnim apyeti chakshusha 
Adityam manasa Chandram^ srotryna Disah prdmna Vdyum | sa etanmayah eva 
bhutvd etdsdm devatdndm yam yam kdmayate sd hhutvd ilayati ( “ Whoever departs 
from this world knowing this goes with his voice to fire (Agni), with his eye to the sun 
(Aditya; compare R.V. x. 16, 3, quoted above), with his mind {manas) to the moon 
With his ear to the regions, with his breath {prana) to the wind (Viiyu; compare 
R.V. X. 16, 3). Having attained the nature of these, and become any one of these 
deities that he desires, he rests.” xiv. 6, 2, 13 ( :=Brih. Arany. Up. p. 542 f.) : ra^ra 
aaya puruahasya mfitaaya agnim vdg apyeti vdtam prdnaa chakshur adityam manai 
chandram diaafy arotram pr it hivfm aariram dkdaam dtmd oahadhir lotndni vanaapatln 
headfy apau lohitam cha retaa cha nidhlyate kva ayam tadd pw'uaho bhavati | “ When 
the voice of the departed soul goes to fire, his breath to the wind, his eye to the sun, 
his mind to the moon, his hearing to the regions, his body to the earth, his soul to 
the aether, the hairs of his body to the plants, the hairs of his head to the trees, his 
blood and his seminal fluid to the waters, — where then is this spirit ?” 

‘8® 1. 9, 3, 10 : Yah eaha tapati taaya ye raamayaa te aukritah ( at ha yat param 
bMh Frqfdpatir vd avargo vd lokah | ‘‘The rays of him who shines (the sun) are the 
pious. The light which is above is Prajapati, or the heavenly world.” 


PREFACE. 


In the present volume I have reprinted, with the 
addition of some new materials, subsequently collected, 
and of the texts on which they are founded, a series of 
papers qn the thcogony, mythology, and religious ideas 
of the Vedic poets, and other subjects, which originally 
appeared in the Journal of the Royal Asiatic Society 
of Great Britain and Ireland for 1804, and the two 
following years: and I have appended a new section, 
on life and manners during the Vedic age. 

I have not thought it necessary to translate all the 
texts to which I Iiave referred in proof of the repre- 
sentations I have made. To have done so would have 
extended the work to an unnecessary length, as nu- 
merous verses are cited for the sake of a single epithet. 
Some of the texts are rendered in full ; but in many, 
perhaps most, cases I have contented myself with giving 
the substance of several passages of similar or identical 
purport. 

Nor have I considered it necessary to supply here any 
summary of the contents of the volume, such as was 
given in the prefaces to the third and fourth volumes, and 
in that to the second edition of the first volume. The 
summary given in the Table of Contents seems suffi- 
ciently ample to afford the reader the means of readily 
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SECTION XX. 

THE GODDESSES MENTIONED IN THE VEDIC HYMNS. 

Of the goddesses mentioned *in the Rig-veda some have been noticed 
already in former parts of this volume, viz., Prithivl (pp. 21 ff.) ; 
Aditi, the mother of the Adityas, and representative of the universe 
(pp. 35 ff.); Diti, her counterpart (p. 42 f.); Nishtigrl, the mother 
(pp. 13 and 7J), and Indrani (p. 82), the wife of Indra ; Pri^ni, 
the mother of the Maruts (p. 147) ; Ushas (pp. 181 ff.) ; and Surya, the 
daughter of the Sun, and spouse of the Asvins, or of Soma (pp. 335 ff.). 
Various other goddesses are alco celebrated in the hymns of the Rig- 
ved^ such as Agnayl, Varunfini, Rodasl, Raka, Siiuvall, SVaddlia 
(Faith), Aramati, and the Apsarascs, whose names, however, occur hut 
rarely ; and Sarasvati, with her cognates, who receive considerably 
greater prominence. 

In R.V. i. 22, 11, the goddesses, wives of the heroes (the gods), 
with uncut wings, are besought to protect and bless the worshipper 
{ahhi no devlr avasd maliali sarmand nripatnih | achhinnaj^atrdh sack- 
antdm). Compare Vaj. S, xi. 6J, and Siitap. Br. vi. 5, 4, 8). 

0) Sarasvatl, 

Sarasvatl is a goddess of some, though not of very great, importance 
in the Rig-veda. As observed by Yaska (Nirukta, ii. 23) she is 
celebrated both as a river and as a deity {tatra Sarasvatl ity etasya 
nadivad devatdvacli clia nigamdh hhavanti). As an instance of the former 

600 Indrani says, in H.V. x. 86, 9 : “ This mischievous creature lusts after me, 
as if I had no husband or sons, and yet I am the wife of Indra, and the mother 
of a hero,’* etc. {avtram iva mam ayam sararur ahhi mavyate | ntaham ami vlrini 
IndrapatnT). Indrani, as wo have seen above, p. 82, is mentioned in the Taitt. Br. ii. I, 2, 
7, from which it appears that different goddesses had been competitors for the hand 
of Indra, and that Indrani has been chosen because she surpassed them all in volup- 
tuous attractions. In the same work, ii. 8, 8, 4, Vuch is said to be the wile of Indra. 

601 See also Sayana on II. V. i. 3, 12 ; Dvividhd hi Sarasvatl viyrahavad-dvvatd 
nadi-rupd cha. 


22 


4 


VI 


PEEFACE. 


ascertaining what he may expect to find in the body 
of the work. 

I have tried to exhibit, in a metrical form, the sub- 
stance of the ideas regarding Indra and some other 
deities, which are more fully illustrated in the prose 
sections. 

I should also further remark that in this volume I 
have attempted nothing more than to exhibit the most 
prominent features of the gods, — such as display them- 
selves on the surface. It must remain for soipc more 
profound and critical scholar, after maturer investigation, 
to penetrate more deeply into the nature and essence of 
the Yedic mythology, to estimate and represent it in a 
more philosophical spirit, to investigate the age of the 
different hymns, and to determine how far it may be 
possible to trace in them a development of the mytho- 
logy, from a simpler to a more complex state, or any 
other modification of its character or elements, even 
before it began to show any tendency towards mono- 
theism. 

Meanwhile, and until the subject shall have been 
treated in a manner more befitting its importance, the 
materials which I have brought together, arranged, and 
interpreted, will enable those students of mythology 
who are themselves unable to consult the originals, to 
form, I trust, a not inaccurate, and a tolerably complete, 
conception of the character and attributes of the Indian 
deities in the earliest form in which they are represented 
to us by written records. 
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INTEODUCTIOTf. 

In llie Fourth Yolume of this work I have collected the principal 
passages of the Vodic Hymns which refer to the origin of the uni- 
verse, and to the characters of the gods Hiranyagarbha, Visvakarman, 
Vishnu, Iludra, and tho goddess Ambika : and have compared the 
representations there given of these deities witli tho later stories 
and speculations on the same subjects which are to bo found in tho 
Brahraanas, and in the mythological poems of a more modern date. 
In tho course of these researches, I have also introduced occasional 
notices of some of tho other Vcdic deities, such as Aditi, Indra, 
Varuna, etc. 

In the present volume I propose to give a further account of the 
cosmogony, mythology, and religious ideas exhibited in the hymns of 
the Eig-veda,‘ and to compare these occasionally with tho correspond- 
ing conceptions of the early Greeks. 

* This subject has boon already treated by Professor Roth in his dissertations on 
*‘The Legend of Jemshid" and on “The Highest Gods of tho Arian Races,” in tho 
Journal of the German Oriental Society, iv. 417 if. and vi. 67 If. ; by tho same writer, 
and by Professor Whitney, in the Journal of the American Oriental Society, iii. 291 ff., 
and 331 ff.; by Professor Roth in tho Journal of the German Oriental Society, vii. 
607 ff. ; by Professor Max Miillcr in the Oxford Essays for 1856 (reprinted in Cliipa 
from a Gorman Workshop, vol. ii. pp. Iff.), and in his History of Anc. Sansk. J^it. 
pp. 631 ff. ; by Professor Wilson in the Prefaces to tho three vols. of his translation 
of tho Rig-veda ; by M. Langlois in tho notes to his French translation of the Rig- 

1 



INTRODUCTION. 


(1) Affiniim of iJie Indian and Grecian mythlogies* 

In the Second Volume of this work I liavo stated the reasons, 
drawn from history and from comparative i)hilology, which exist for 
concluding that the Brahmanical Indians belong to the same race 
as the Greek, the Latin, the Teutonic, and other nations of Europe. 
If this conclusion bo well-founded, it is evident that at the time when 
the several branches of the great Indo-European fiimily separated to 
commence their migrations in the direction of their future homes, they 
must have possessed in common a large stock of religious and mytho- 
logical conceptions. Tliis common mythology would, in the natural 
course of events, and from the action of various causes,, undergo a 
gradual modification analogous to that undergone by the common 
language which had originally been spoken by all these tribes during 
the period of their union ; and, in the one case as in the other, tliis 
modification would assume in the dilTerent races a varying character, 
corresponding to the diversity of the influences to which they were 
severally subjected. "Wc sliall not, therefore, be surprised to find that 
even the oldest existing mythology of the Indians differs widely from 
the oldest known mythology of the Greeks, any more than wc are to 
find that tlio Sanskrit in its earliest surviving forms is a very different 
language from the earliest extant Greek, since the Vedie hymns, the 
most primitive remains of Sanskrit poetry, date from a period when 
the two kindred races had been separated for perhaps above a thousand 
years, and the most ancient monuments of Greek literature are still 
more recent. Yet, notwithstanding this long separation, wo might 
reasonably anticipate that some fragments of the primitive Indo- 
European mythology should have remained common to both the eastern 
and the western branches of the family ; while, at the same time, we 
should, of course, expect that such traces of common religious con- 
ceptions would he more distinctly perceptible in the older than in the 
more recent literary productions of the several peoples. And such, in 
point of fact, turns out to be the case. The mythology of the Veda 

veda; by Professor Weber, and by Drs, Kuhn and Bulilcr, etc. etc. The substance 
of some of the follo^niig sections is repeated or condensed in a paper which I read 
before the Royal Society of Edinburgh in 1S64, Sec the Tiuusactiousof that Society, 
vel. xxiii. part iii. pp. 647 ff. 



INTRODUCTION. 


8 


does exhibit in some points a certain similarity to that of Homer and 
Hesiod, and the mutual resemblauco between the relij^ious ideas of tliosc 
ancient works is, upon the whole, greater than that existing between 
the later Indian and the Greek pantheons. I say that, upon the whole, 
the older Indian mythology coincides more nearly with the Greek than 
the later Indian mythology does. But, on the other hand, the later 
Indian system presents some points of resemblance with the Greek which 
the Vcdic system does not exhibit. I allude to the fact that wc find 
in the Indian epic poems and Purdnas a god of the sea, a god of war, 
and a goddess of love, who (the last two, at least,) are unknown to the 
oldest parts of the Veda, and yet correspond in a general way to the 
Poseidon, the Ares, and the Aphrodite of the Greeks. Personifications 
of this Borf may, however, be either the product of an early instinct 
which leads men to create divine representatives and superintendents 
of every department of nature, as well as of human life and action ; or 
they may arise in part from a later process of imagination or reflection 
which conducts to the same result, and from a love of systematic com- 
pleteness which impels a people to fill up any blanks in their e’arlier 
mythology, and to bo always adding to and modifying it. Ke- 
semblances of this last description, though they are by no means 
accidental, are not necessarily anything more than the results of 
similar processes going on in nations possessing the same general 
tendencies and characteristics. But the older points of coincidence 
between the religious ideas of the Greeks and the Indians, to which 
reference was first made, are of a different character, and are the un- 
doubted remains of an original mythology which was common to the 
ancestors of both races. This is shown by the fact that, in the 
cases to which I allude, it is not only the functions, but the names, 
of the gods which correspond in both literatures. 

(2) Antiquity and ^peculiarity of the Vedic mythology. 

But the value of the Vedic mythology to the general scholar does 
not consist merely in the circumstance that a few religious conceptions, 
and the names of two or three deities, are common to it with the 
Greek. It is even more important to observe that the earliest monu- 
ments of Indian poetry, consisting, as they do, almost exclusively of 
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hymns in praise of the national deities, and being tho productions of 
an ago far anterior to that of Homer and Hesiod, represent a more 
ancient period of religious development than we discover in the Greek 
poets, and disclose to us, in tho earliest stages of formation, a variety of 
myths which a few centuries later had assumed a fixed and recognised 
fonu.^ It is also to be noticed that, from the copiousness of the ma- 
terials they sii])ply, the hymns of thollig-veda furnish us with fiir more 
minute illustrations of the natural workings of tho human mind, in tho 
l)eriod of its infancy, upon matters of religion than wo can find in any 
other literature wliatevcr. Prom tlieir higher antiquity, these Indian 
hymns arc also fitted to throw light on the meaning of a few points of 
the Greek system wliich were before obscure. Thus, as we shall see, 
the Indian Hyaus (sky, or heaven) explains tho original meaning of 
tlic Greek Zeus, and the Sanskrit Varuna gives a clue to the proper 
eiguifieution of Ouranos. 

As in tho first volume of this vrork, 2nd edition, pp. 2-4,’’ I have 
stated tho grounds on which the Vcdic hymns are assumed to have 
been 'composed at a period considerably more than a thousand years 
before our era, I shall hero take their great antiquity for granted, and 
proceed to give some account of their cosmogony and mythology. 


(3) Origin of cosmogonic and myfMogical spectilntion. 

To a simple mind reflecting, in tho early ages of the world, on the 
origin of all things, various solutions of the mystery might naturally 
present themselves. Sometimes the production of the existing universe 
would he ascribed to physical, and at other times to spiritual, powers. 
On the one hand, the various processes of growth and change which are 
constantly visible in all tho departments of nature might have suggested 
tho notion of the world having gradually arisen out of nothing, or out 
of a pre-existing undeveloped substance. Such an idea of the spontan- 
eous evolution of all things out of a primeval principle, or out of indis- 
crete Tuntter, call edPrakriti, became at a later period the foundation of tho 
Sankhya philosophy. Or, again, perceiving light and form and colour * •* 

* See Professor Mai. Muller’s essay on “ CoTTparativo Mythology,” in the Oxford 
Psenys for 1866, p. 47, and tho reprint in Chips from a German Workflhop, p. 76 1 

•* See also Yol. II. pp. 206 ff. and Vol, III. 2nd ed, 217 f. and 224, 
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and beauty emerge slowly every morning out of a gloom in which all 
objects had before appeared to be confounded, the early speculator 
might conceive that in like manner the brightness and order of the 
world around him had sprung necessarily out an antecedent night in 
which the elements of all things had existed together in indistinguish- 
able chaos. And, in fact, this idea of the universe having arisen out 
of darkness and chaos is the doctrine of one of the later hymns of the 
R.V. (x. 129). Or, on the other hand, contemplating the results 
effected by human design and energy, and arguing from the loss to tho 
greater, or rather impelled by an irresistible instinct to create other 
beings after his own likeness,* but endowed with higher powers, tho 
ancient thinker might feel that tho well-ordered frame of nature could 
not possibly have sprung into being from any blind necessity, but must 
have been tho work of a conscious and intelligent will. In this stage oi 
thought, however, before tho mind had risen to the conception of ono 
supremo creator and governor of all things, the various departments of 
nature were apportioned between different gods, each of whom was ira- 
gined to preside over his own especial domain. But these domains were 
imperfectly defined. One blended with another, and might thus be sub- 
ject, in part, to the nile of more than one deity. Or, according to tho 
various relations under which they were regarded, these several pro- 
vinces of the creation might bo subdivided among a plurality of 
divinities, or varying forms of tho same divinity. These remarks 
might be illustrated by numerous instances drawn from the Vodic 
mythology. In considering tho literary productions of this same 
period, wo further find that as yet the difference between mind and 
matter was but imperfectly conceived, and that, although, in some 
cases, tho distinction between some particular province of nature and 
the deity who was supposed to preside over it was clearly divseerned, 
yet in other instances tho two things were confounded, and the same 
visible object was at different times regarded diversely, as being either 
a portion of the inanimate universe, or an animated being, and a cos- 

* Arist. Pol. i. 2, 7. Kal toi>s 0covs 5^ 5t4 touto irdvres (paal PatriKvierrBai, (In 
Kol ivTol 6i fiiv in koX vvVj 6i 5c apxaiou iPa<ri\fvovTO‘ &<TV(p 5i Kol ra 
iavTo^s &<po/ioiov(Tiv 6t &ydpo}vot, ovtw kuI robs ^iovs tS>v 0euf', “And all men 
represent tho gods as being ruled by a king, because they themselves, citlior now, or 
formerly, were so governed. And just as men regard tho forms, so also they consider 
tho lives, of tho gods, to he similar to their owi|/’ 
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mical power. Thus, in the Vcdic hymns, tho sun, the sky, and the 
earth, are severally considered, sometimes as natural objects governed 
by particular gods, and sometimes as themselves gods who generate and 
control other beings. 

(4) Variety in the conceptions of the Vedic poets, 

Tho varieties and discrepancies which are in this way incident to all 
nature- worship, are, in the case of tho Vedic mythology, augmented 
by the number of the poets by whom it was moulded, and the length 
of time during which it continued in process of formation. 

The Rig-veda consists of more than a thousand hymns, composed by 
successive generations of poets during a period of many centuries. In 
these songs the authors gave expression not only to the notions of the 
supernatural world which they had inherited from their ancestors, but 
also to their own new conceptions. In that early age the imaginations 
of men were peculiarly open to impressions from without; and in a 
country like India, where the phenomena of nature are often of the 
most striking description, such spectators could not fail to be over- 
powered by their influence. The creative faculties of tho poets were 
thus stimulated to the highest pitch. In the starry sky, in the dawn, 
in the morning sun scaling the heavens, in the bright clouds floating 
across the air and assuming all manner of magnificent or fantastic 
shapes, in the waters, in the rain, in the storm, in the thunder and 
lightning, they beheld the presence and agency of different divine powers, 
propitious or angry, whoso characters corresponded with those of the 
physical operations or appearances in which they were manifested. In 
the hymns composed under the influence of any grand phenomena, tho 
authors would naturally ascribe a peculiar or exclusive importance to 
the d(dties by whose action these appeared to have been produced, and 
would celebrate their greatness with proportionate fervour. Other 
poets might attribute the same natural appearances to the agency of 
other deities, whose greatness they would in like manner extol ; while 
others again would devote themselves in preference to the service of 
some other god whoso working they seemed to witness in some other 
department of creation. In this way, while tho same traditional 
divinities were acknowledged by all, the power, dignity, and functions 
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of each particular god might bo differently estimated by different poets, 
or perhaps by the same poet, according to the external influences by 
which he was awed or inspired on each occasion. And it miglit even 
happen that some deity who had formerly remained obscure, would, by 
the genius of a new poet devoted to his worsliip, bo brought out into 
greater prominence. In such circumstances it need not surprise us if 
we find one particular power or deity in one place put above, and in 
another place subordinated to, some other god ; sometimes regarded as 
the creator, and sometimes as the created. This is very prominently 
illustrated in the case of the Vcdic divinities, Dyaus and PriihivT, 
Heaven and Earth, to which tho second Section shall be devoted, and 
by other jnstanccs which will be brought to light in the following 
pages. 
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SECTION I. 

THE INDIAN GODS GENERATXY, AS EEPEESENTED IN THE 
RIG-VEDA. 

Before proceeding to offer some description of the powers^ functions, 
characters, and mutual relations of the several deities celebrated in 
the Eig-veda, I shall give some account of the general conceptions 
entertained by the Vedic poets and some later Indian writers, regard- 
ing their classes, numbers, origin, and duration. 

(1) Yaska' % classification of the gods. 

The following classification of the Vedic gods is adduced by Yaska® 
in his Ninikta (vii. 5), as being that given by the ancient expositors 
who preceded him ; Tisrah eva devatdh iti Nairuktuh Agnih prithivU 
sthfino Viujtir vd Indro vd antariksha-sthdnah Surgo dgu-sthunah j 
idsdrn mdhdbhdggdd ekaikasgdh api hahuni ndmadheydni hhavanti 
api vd karma-prithaktvdd yathd hold adhvaryur Irahmd tulgdld ity 
apy ekasya satah | ain vd prithag eva synh | prithag hi stutayo hhavanti 
tathd ahhidhdndni | “There are three deities according to the ex- 
pounders of tho Veda {Namiktdh\ viz. Agni, whose place is on the 
earth; Viiyu, or Indra, whose place is in the air; and Surya (the 
sun), whose place is in the sky.® These deities receive severally 
many appellations, in consequence of their greatness, or of the diversity 
of their functions, as the names of hotriy adhvaryUj brahmany and ud~ 

® For some account of Yaska’s work see the second vol. of this work, pp. 162 and 
173, and my article “ On the Interpretation of the Veda” in the Joum. 11. A. S. for 
1866, pp. 319 tf. 

« Compare R.V. x. 1«58, 1. STiryo no divas patu Ydto antarikshdt | Agnir nah 
parthivebhyah | “ May the Sun preserve us from the sky, Viiyu from the air, and 
Agni from things on earth.” 
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gatrij are applied to one and the same person, [according to the parti- 
cular sacrificial office which he happens to bo fulfilling]. Or these gods 
may all bo distinct, for the praises addressed to them, and also their 
appeUations, are distinct.”’ Pursuing the triple classification hero 
indicated, Ydska proceeds in the lattey part of his work to divide the 
different deities, or forms of the same deities, specified in the fifth 
chapter of the Naighantuka or Vocabulary, which is prefixed to his 
work, into the three orders of terrestrial (Nirukta vii. 14-ix. 43), 
intermediate or aerial (x. l~xi. 50), and celestial (xii. 1-46). I 
shall not reproduce these lists, which could not in some places bo 
thoroughly understood without explanation, as they include several 
deities wl^osc precise character and identification with other divinities 
are disputed, and embrace a number of objects which are not gods at 
all, but are constructively regarded as such from their being addressed 
in the hymns.® 


(2) Their mmhr* 

The gods are spoken of in various texts of the Rig-veda as being 
thirty- three in number. Thus it is said in R.V. i. 34, 11: “Como 

’ This passage is quoted more at length in the 4th vol. of this work, pp. 133 (T. 

* The following is the manner in which Yuska classilics the hymns. I quote tlio 
classification as interesting, though unconnected with my present subject : — He divides 
(Nir. vii. 1) the hymns, or portions of hymns, devoted to the praise of the gods into 
three classes, viz. (1) those in which the gods arc addressed in the third person as 
absent, as " Indra rules over heaven and earth” (x. 89, 10), etc. ; (2) those ■which ad- 
dress them in the second person as present, such as “ O Indra, slay thou our enemies ” 
152, 4), etc. ; and (3) those in which the author speaks in the first person, and 
about himself. Of these the first two classes are tho most numerous. Again some of 
the hymns are merely laudatory, as, “ I declare tho valorous deeds of Indra,” R.V. 
i. 32, 1 ; others contain pnayers, not praises, as, “ may I see clearly with my eyes, bo 
radiant in my face, and hear distinctly with my cars.” Again, there arc imprecations, 
as, “may I die to-day, if I am a Yiitudhana” (vii. 104, 15), etc. Again, a particular 
state of things is described, as, “there was then neither death nor immortality” 
(x. 129, 2). Again, a lamentation is uttered, as, “ the bright god will lly away and 
never return ” (x. 95, 15). Or, praise and blame are expressed, as, “ he who cats 
alone, is alone in his guilt” (x. 117, 6), and “ tho house of the liberal man is like a 
pond where lotuses grow” (x. 107, 10) ; and in tho same way, in the hymn to Dice, 
gambling is reprehended, and agriculture praised (x. 34, 13). “ Thus the views with 
•which the rishis beheld tho hymns were very various.” The original text of most 
of this passage will be found in the 3rd vol. of this work, p. 211. 
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hither, Kasatyas, Alvins, together with the thrice eleven gods,* to 
drink our nectar” {a numtyu trihhir ehddakir ilia devehhir ydtam 
madhupeyam Asvind), 

Again, in i. 45, 2 : Agni, the wise gods lend an car to their wor- 
shipper. God with the ruddy steeds, who lovest praise, bring hither 
those three and thirty {srmhtivdno hi ddhahe devdh Agne vichetasah | 
tan roludaka girramn trayastrimatam a vaha). 

i. 139, 11 (=::Tuitt. S. i. 4, 10, 1). Ye gods, who are eleven in the 
sky, who are eleven on earth, and who in your glory arc eleven 
dwellers in the (atmosplicric) waters, do ye welcome this our offering ” 
{ye devdso divi ekudasa stha pritJunjdm adhi ehldasa stha \ apsuhshiio 
mahind ehldam dim te devdso yajnam imam jmhadheam). 

hi. 6. 9. “ Agni bring hither according to thy wont and gladden the 
three and thirty gods with their wives” {patnieatas trimatam trim 
cha devdn amishvadham dcaha mddayasva). 

viii. 28, 1. “May the three over thirty gods who have visited our 
sacrificial grass, recognize us, and give us double” " {ye trimati trayas 
paro devdso harhir dsadan \ vidann aha dvitd hanan). 

vui. 30, 2. “Ye who are the three and thirty gods worshipped by 
Manu (or man), when thus praised, may ye become the destroyers of 
our foes ” {iti stutdso asatha risddaso ye stha trayas cha trimiach cha | 
manor devdh yajnhjdsah). 

viii. 35, 3. “ Asvins, associated with all the thrice eleven gods, with 
the Waters, the Maruts, the Bhrigus, and united with the Dawn and 
the Sun, drink the soma” {vikair devais trihhir eleddasair iha adhhir 
marudhhir Bhriguhhih sachdbhuvd | sajoshasd Ushasd Suryena cha 
somam pihata Akmd), 


9 That is, as Suyana explains, those incliulcd in the three classes, consisting each 
of eleven gods, specified in the verse (i. 139, 11), “ Ye eleven gods who exist in the 
sky,” etc. 

On this SiTyana remarks, “ Although, according to the text, ‘ There arc only 
three gods,’ (Nirukta, vii. 5), the deities who represent the earth, etc., are but three, 
still through their greatness, i.e. their respective varied manifestations, they amount 
to thirty -three, according to the saying, ‘other manifestations of Him exist in 
different places.’” Compare S'p. Br. xi. C, 3, 4 if. The Atharva-veda (x. 9, 12) 
divides the gods into dwellers in the hky, air, and earth (ye devnh dhishado antariksha^ 
sadas cha ye ye cha ime hhumynm adht). And the same Yeda i. 30, 3, speaks of the 
gods who dwell in the sky, on earth, in the air, in plants, animals, and waters {ge 
devoh dm slha ye priihivymi ye antarikehe oshadhlshu pajushtt apsu antah). 

Roth says that dvitd does not mean double, but asmredly, especially. 
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ix. 92, 4. 0 pure Soma, all these gods, thrice eleven in number, 

arc in thy secret,” etc. {tarn te^ Somapavamuna ninye vism devils tray ah 
eTcddasa), 

This number of thirty-three gods is in the Satapatha Druhmana 
(iv. 5, 7, 2) explained as made up of 8 Vasus, 11 lludras, and 12 
Adityas, together with Dyaus and Prithiv! (Heaven and Earth), while 
Prajapati makes a thirty-fourth {ashtau Vasavah ekadah Rudrah dvil- 
dah Adityuh ime eva dyuva-prithivl trayastrimsyau [ trayasirimhd vai 
devilh I Prajilpatis chatustrmsah). Or, according to another passage 
(xi, 6, 3, 5), the thirty-three are made up in the same manner with 
the exception of Indra and Prajapati, who are substituted for Heaven 
and Earth (^5 ekatrimad Lidras chaiva Prajilpatis cha trayastrimim)}^ 

Tliis enumeration could scarcely have been tho one contemplated in 
the hymns, as we have seen that one of tho texts above quoted (K. V. i. 
139, 11) assigns eleven deities, who must probably have been all of tho 
same class, to each of the three spheres, sky, air, and earthd^ It is 

This number of thirty-three gods is reforred to in a hymn to tho sun in tho 
Miihribliarata iii. 171, as joining in tho wordiip of that deity: Trnyas trimach cha 
vai devah. Sec also v. 14019 and lolGoof tho same third book; book iv, 1709, 
and book xiii. 7102. According to the llfiradyana, Aranyakdnda 14, 14 f. (Rom- 
bay cd.) Aditi was th(5 motlier of thirty-three gods, Adityas, Va&us, and Rudras, and 
of tho two As\’ins {Adityaih jajnire devUn trayastriTusad arindama | Adityuh Vasavo 
Rudrah Ahinau cha parantapa). In Gorresio’s edit, the verso occurs in 20, 15. 
See also the S'p. Br. xii. 8, 3, 29, The Tuittirlya Sanhita, ii. 3, 5, 1, says that Praju- 
pati had tliirty-thrce daughters, whom ho gave in marriage to Soma. Tho A.V. xi. 
3, 52, says that Prajapati made thirty-three worlds out of the odana oblation. See 
also R.V. viii. 39,9, Vdlakhilya, 9, 2. The Aitaicya Rnlbrnana, ii. 18, says: trayas- 
truTisnd vai devdh somupds trayasfnmHad asmuapah | ashtau Vasavah ckddasa Rudrah 
dvddnsa Adilydh Trajdpatis cha Vashatkdras cha ete devah somapdh \ ekadasa prayd.' 
jdh ckddasa amiydjnh ckddasa upnydjdh cte asomapdh pasu-bhajandh | somcna somapdn 
prmnti pas md asomapdn | “ Tliirty-thrco gods arc drinkers of Soma, and thirty-three are 
not. The eight Vasus, the eleven Rudras, tho twelve Adityas, Prajapati and Vashat- 
kdra are the soma-drinkers. Tho eleven Praydjas, the eleven Anuydjas, and tho 
eleven Upayajas are those who do not drink it, but receive animal sacrifices. lie 
(the sacriticer) satiates the soma-drinkers with soma, and those who do not drink it 
with aiiimal-sacrificcs.” For an explanation of the icnm praydja, anuydja^ and upa- 
ydja SCO Professor Ilaug’s translation of tho Ait, Br. ii. 110, notes. 

Compare Taitt. Br. ii. 7, 2, 4. In the sequel of tho above passage (S'atap. Br. 
xi. 6, 3, 6) Dyaus, PfithivI, and Aditya are said to be included among the Vasus. 
So that it is clear there is no consistency in these accounts. 

** On this division of the universe into three domains, sec the remarks of Piofossor 
Roth in his dissertation on “The Highest Gods of the Arian Raeos.” Joui*. Geira. 
Or, Society, 1852, p. 68. 
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also clear that this number of thirty-three gods could not have em- 
braced the whole of the Vedic deities, as in some of the preceding texts 
Agni, the A4vins, and the Manits are separately specified, as if distinct 
from the thirty-three. Further, Indra could not have been, in the 
opinion of the author of the Brahmana, at least as expressed in this 
passage, xi. 6, 3, 5, one of the twelve Adityas (as he was regarded at 
a later period), since he is separately specified as making up the 
number of thirty- three gods. 

In the B.V. hi. 9, 9 (= R.V. x. 52, 6 and Vaj. S. 33, 7) the gods 
are mentioned as being much more numerous : “ Three hundred, three 
thousand, thirty and nine gods have worshipped Agni,” etc. {trlni 
Mu trl sahasrdni Agnim trifiiMh cha devah nava clia asaparyan)^ 

In another passage (i. 27, 13) the gods are spoken of as divided into 
great and small, young and old : llevcrencc to the great, reverence 
to the small ; reverence to the young, reverence to tho old. Let us 
worship the gods if wo are able; may I not, o gods, •neglect tho praise 
of the greatest” {namo mahadhhyo namo arhhahehhyo namo yuvahliyo 
namah aHnehhjah | yajdma devan yadi Sahiacdma m jydyasah kmsam 
a srikshi devdh |). 

I am not aware, however, that this latter classification of the gods 
is alluded to in any other of tho hymns. In fact this distinction 
among the deities is denied in another passage, viii. 30, 1 : na hi vo 
anti arhhaho devuso na hmdrakah | visve satomahdntah it | (“Kone of 
you, 0 gods, is small or young : you are all great ”). 

(3) Their origin and immortality. 

In the Rig-veda the gods are spoken of as immortal (as in i. 24, 1 ; • 
i. 72, 2, 10; i. 189, 3; hi. 4, 11 ; hi. 21, 1; iv. 42, 1; vii.ll, 1 ; vh. 17,4; 
X. 13, 1 ; X. 65, 15 ; x. 69, 9; x. 72, 5; but they are not regarded in 

The commentator remarks here that the number of the gods is declared in tho 
Bfihad Aranyaka Upanishad. Sec pp. 642 If. of the text of this Upanishad, printed 
in the Bibl. Iiid. ; and pp. 206 ff. of the English translation in the same series. The 
game passage occurs in nearly the same words in the S'atapatha Brahmana, xi. 6, 3, 

4 ff. On the numbers of the gods, see a note of Professor Haug in his Aitarcyu Bruli- 
mana, ii. 212, note, and the remarks by Dr, Kuhn in his notice of this paper in his 
Zeitschrift, p. 223. 

16 In the Atharva-veda i. 31, 1, four immortals are spoken of as the guardians of 
tho four quarters of tho sky {aiZimm dsdpakbhyai chaturbhyo amfitebhyati). 
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general as unbeginning or sclf-cxistcnt beings.” There arc, as we shall 
see in the next section, many passages in which they are described as 
being the offspring of Ileavcn and Earth. In i. 113, 19, Ushas, the 
Dawn, is characteiized as the mother of the gods {devanCm mCitd ) ; in 
ii. 26, 3, Brahmanaspati is called their father {devdnum pitaram ) ; in 
ix. 87, 2, Soma is said to be the father and skilful generator of the 
gods {pita devanCim janitd sudahhah; see also ix. 42, 4; ix. 86, 10; 
and ix. 109, 4) ; in ix. 96, 5, the same deity is described as the genera- 
tor of Heaven, Earth, Agni, Surya, Indra, and Vishnu {janitd divo 
janitd prithivyuh | janitd Agner janitd tidryasya janitd Tndrasya jani- 
tota Vishnoh ) ; in x. 72, 5, the gods arc declared to have been born 
after Aditi {tdm devdh anv ajdyantd)\ in x. 97, 1, certain plants appear 
to bo described as produced three ages (yugas) before the gods {ydh 
oftJiadhlh purvdh jdidh devehhyas triytfgam purd); whilst in x. 129, 6, 
the gods are said to have been born subsequently to the creation of the 
universe, so thaf in consequence no one can declare its origin {arvdg 
deeds iasya visarjanena alha ko reda yatali d hahhfiva).^^ Vanina, Mitra, 
Aryaman, Bhaga, Daksha, and Ani^a are designated, in K.V. ii. 27, 1, 
and some of them elsewhere, as Adityas, or sons of Aditi. The birth of 
Indra is mentioned in various texts, and his father and mother alluded 
to, though not generally named (iv. 17, 4, 12; iv. 18, 5, 12; viii. 45, 
4; viii. 66, 1; x. 134, Iff.), In vi. 59, 1, Indra and Agni are ad- 

” This is not, however, admittel by Profos:;or l\Iax Muller, who says (Chips from 
a German Workshop, i. 38) “ passages in which Iho birth (4’ certain gods is men- 
tioned have a physical meaning : they refer to the birth of the day, tho rising of tho 
sun, the return of the year.” 

In the Atharva-veda xi. 7, 23, all the gods oro said to have been born from 
Uchchkishfa or tho remains of the oblation {Uchchhishfdj jajnire sarve divi deviih 
divisritah) ; and in verso 27 the same assertion is repeated regarding them in con- 
junction with the fathers, men, Gandharvas, and Apsarases {devdh pituro mammhydh 
Oandharvdpsarasas cha ye \ uchchishtdj jajnire sarve divi devdh divihitdh). Compare 
Taitt. Rr. iii. 12, 3, 2, 3. In the S'atapatha Bruhninna xiv. 2, 2, 2, it is said ; Ayaiii 
rui 8G'))udro yo 'yam pnvate | eiasmad rai samudrdt sarve devdh snrvdni bhTddni 
samuddravanti j “ This wliich is purified is tho ocean {samudra). From this ocean 
all the gods, all creatures issue forth ” {satmiddravanti). The gods are said to have 
been bom in pairs according to a passage of the Taittirlya Samhita (vi. 5, 6), referred 
to by Sfiyana on R.V. viii. 72, 8. 

In R.V. X. 101, 12, a goddess called Nishtigrl is mentioned, apparently as tho 
mother of Indra : Nishtigrydh putram d chavaya utaye Indram \ “ draw hither Indra 
the son of NishtigrT to aid us,” etc. Sdyana on this passage identifies her with Aditi, 
viz. : “ She who swallows up her rival wife iVw/q/, i.e. Diti,’* Indra is in fkot 



14 


TIIK INDIAN GODS GENERALLY, 


dressed in these words ; JIatuso vdm pitaro deva^atravah Indrdgnl jlvatho 
yiivCtm I “ Your fathers, who had the gods for foes, have been slain, o 
Indra and Agni ; but you survive.’’ But in the next verse both gods 
are said to have had one generator and to be twin-brothers {samdno vdm 
janitd hhrdtard yuvdm yamdv ihehamatard). The A.V. i. 30, 2, speaks 
of some of the gods as being fathers and others as being sons {ye vo 
devdh pitaro ye cha pittrdh sachetaso me irimta idam uJetam). See also 
11. V. X. 63, 2, which will bo quoted in the Section on Aditi. 

In iv. 54, 2 (=Vaj. S. 33, 54) it is said that Savitri bestows im- 
mortality, an excellent lot, on the gods {devehhyo hi prathamam yajni- 
yelJiyo amritatvam stivasi hhdgam uttamani)}^ Agni is also said, vi. 7, 
4, by his power or skill, to confer immortality on the gods, who wor- 
ship him when he is born like an infant and shines forth from out of 
his parents {icdili vike amrita jdyamdnam Sihm na devdh alhi sam 
navante | lava hratuhhir amritatvam dyan vaikdnara yat pitror adideh). 
In ix. 106, 8 the gods are said to drink Soma to oltain immortality 
{tvdm devdso amritdya ham papuh \ compare ix. 109, 2, 3).®‘ In x. 
53, 10 some means are alluded to (it is not clear what) by which the 
gods attained immortality {yena devdso amritatvam dnakifi). In x. 
167, 1 Indra is said to have conquered heaven by austere fervour 
{tvaifi tapah paritapya ajayah svak) ; and in x. 159, 4 ho is said to have 
become glorious and exalted by the offering of some oblation {yenendro 
havishd hritvi ahhavad dyumnl uttamah). 

In the A.V. iv. 23, 6 Agni is said to have been the author of the 
immortality of the gods {yena devdh amritam anvavindan) ; in the same 

addressed as an Aditya along with Vanina in vii. 85, 4, He is not, however, as wo 
have seen above, considered as such in the S'p. hr. xi. 6, 3, 5, where he is mentioned 
as distinct from the twelve Adityas. 

20 Sayana interprets this by saying that he gives them soma and other means of 
attaining immortality {amritatvam tat-sndhanam utlamam •utljishtatamam bhdgam 
somddi-laTcshanam suvasi amijdmsi). The same deity is said i. 110, 3, to have con- 
ferred immortality on the Ribhus {tat Savitd vo amritatvam dsmat). 

21 See S'atapatha llrahmana ix. 5, 1, 1-8, where it is said that immortality de- 

parted from the gods {devehhyo ha vai amritatvam apachakruma)^ when they set 
themselves to recover it by religious observances. They poured out soma into Agni 
and thus infused immortality into him, and by so doing acquired it themselves, as he 
is the soul of all the gods. Soma is the principle of immortality {ahhishuUja ayndv 
ajuhuvuh I tad agmiv amritam adadhuh 1 sarveshnm u ha esha devdndm dtmd yad 
aynth | tad yad agmv amritam adadhm tad atmann amritam adadhata J idto devdh 
am f Hall abhavan | iad yat tad Somah salt). 
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Veda, xi. 5, 19, the gods are said to have overcome death by continence 
and austere fervour {hrahnacliaryem tapasa devah mrityum apCtghiata ) ; 
and, ibid. xiii. 1, 7, to have acquired immortality through Jlohita 
{yena devah amritam anvavindan). Compare the same Veda iii. 22, 3 ; 
iv. 11, 6; iv. 14, 1; S'atap. Br. i. 7, 3, 1 ; Ait. Br. vi. 20; Tuitt. 
Sanh. i. 7, 1, 3, and vi. 5, 3, 1 ; and the Mahubharata xiv. 1444 : 
Tathaiva tapasa devah mahdmuyuh divaiJi gaidh |. 

I have elsewhere quoted a number of passages from the S'atapatlia 
Brahmana, in which it is related how the gods became immortal ; and 
how, though of the same parentage, and originally on a footing of 
e(iuality, with the Asuras, they became superior to them.“ (See the 
4th vol. of this work, pp. 47-53 ; and the Journal of the Iloyal Asiatic 
Society, vol. xx. pp.41-45.) 

According to the Taittirlya Brahmana the gods obtained their divine 
rank by austerity (tapasd devah devatdm agre dyan | iii. 12, 3, 1). 

In other places l^ome of the gods, as ludra (iii. 46, 1 ; v. 42, C), are 
spoken of as undecaying ; and in vi. 24, 7 it is said of that god that 
neither autumns nor months wear him out, nor do days cause him to 
decay {m yam jar anti mrado na mdsdh na dydvah Indram avakarU- 
yanti). Whether or not the Vedic poets had any conception of an 

*2 In S'atapntha Brahmana ii. 4, 2, 1, it is said that all creatures came to Praju- 
pati, and asked that they miglit live. To the gods ho said, “ Sacrifice is your food, your 
immortality is your support, the suii is your light,” etc. {yajno vo 'nnam amritntvam 
m/i urg vafi suryo vo jijotih \ To the passages of tho S'. P. Br. regarding the manner 
in which the gods acquired immortality, above referred to, I may add one as yet 
unpublished from the India Otfico MS. of tho Taittirlya Sanhitii vii. 4, 2, 1 : Yathd 
vai manmhynh evam ikviih agre naan \ te ' krimayantUvaritim pnpmanam mrityum 
apahalya daivlm samaadam gachhema Hi | te etam chaiurvimsatirdlram apasyama tarn 
dharaTns tena ayajauta tato vai te 'varttim pnpmnnam mrityum apahatya daioiiii 
eamsadam ayachchan | “ The gods were formerly just like men. They desired to 
overcome want, misery, death, and to go to the divine assembly. They saw, took, 
and sacrificed with, this Chaturviihs'atirutra, and in consequence overcame want, 
misery, and death, and reached tho divine assembly.” In tho Taitt. Sanh. v. p. 43rt 
(of India Office MS.) we are told that “ the gods and Asuras contended together ; and 
that the former were less numerous than tho latter, when they took some bricks which 
they saw, and placing them in the proper position to receive the sacrificial fire, with 
tho formula ‘ Thou art a multiplier,’ they became numerous ” [Devnsuruh eamyaitnh 
dsan I kanlyimso devah usan bhdydnm 'surah | ic devah etdh ishtakah apaayan | tdh 
upddadhanta “ hhuyaakrid aai ” ity eva hhuydmao 'hhavim). In the ]\rahribhurata» 
S untip, 1184, it is said that in tho battle which they had with each other “tliQ 
Asuras were the elder brothers and tho gods tho younger” [idaiti fuaruyate pdrtha 
yiiddhe devdsure purd \ asurdh bhrdtaro j\jesh{hdh d<vde chdpi yaviyasah). 
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absolute future eternity of the gods, docs not appear. But, as wo have 
seen, the authors of the Brahmanas did not regard them as naturally 
and essentially immortal ; and it is at all events evident that in later 
times their immortality was regarded as only relative, as according 
to the Puranic representation the gods are only a portion of the exist- 
ing system of the universe, and arc therefore subject, as regards their 
corporeal part, to the same law of dissolution as other beings. See the 
1st vol. of this work, 2nd cd. p. 49, and Professor Wilson’s Sankhya 
Karika, p. 14. Thus, in a verse quoted in the commentary of that 
work (p. 3 of the Sanskrit), it is said : “ Many thousands of Indras 
and of other gods have, through time, passed away in every mundane 
age; for time is hard to overcome’* {lahmindra-mhasrani devamm 
clia yuge yuge \ kCilena samatltani kCtlo hi duratikramah). And in the 
Sankhya Aphorisms, iii. 53, it is said that “ the suffering arising from 
decay and death is common to all” {samfmam jara^maranddi-jam duh- 
kham) ; which the commentator interprets to mean that such suffering 
is “the common lot of all beings, both those who go upwards and 
those who go downwards, from Brahma to things without motion” 
{urddhadho-gatamm Brahmadi^sthavarantamm sarvenhdm eva jartl^ 
maramdi'jam duhkham sddhuranam),^ The souls which have animated 
the gods, however, like those which animate all other corporeal beings, 
being eternal and imperishable, must of course survive all such disso- 
lutions, to be either born again in other forms, or become absorbed in 
the supreme Brahma. See Wilson’s Vishnu Pur. p. C32, note 7 ; and 
the 3rd vol. of this work, 2nd cd. p. 99, where it is shewn, on the 
authority of the Brahma Sutras or of Shukara their commentator, that 
the gods both desire and are capable of final emancipation. 

(4) Different generations of gods and their mutual relations* 

Two of the passages above quoted (inp. 14), B.V. vi. 59, 1, and A.V. i, 
80, 2, imply that the existing gods were successors of others who had 
previously existed. The former verse is perhaps illustrated (as Prof, 
Aufrecht has suggested to me) by K.V. iv. 18, 12 : Kas te mdtaram 
vidhavdm achakrat iayim kas tvdm ajighdihsat charantam | kas te devo 
adhi mdrdike dsid yat prdkshindh pitaram pddagfihya | “Who (o 

^ Compare Hitter’s History of Philosophy, Eiigl. transl. vol. 3, p. 538. 
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Indra) made thy mother a widow ? Who sought to kill thee lying or 
moving ? What god was present in the fray, when thou didst slay thy 
father, seizing him by the foot? In vii. 21, 7, mention is made of 
earlier gods: ‘^Even the former gods-^ admitted their powers to bo 
inferior to thy divine prowess” (devds chit te asuryOya 2 idrve anu hshat- 
tray a mamire isJmnsi\ Earlier gods are also mentioned in x. 109, 4, 
though in conjunction witli (unless we are to understand them as 
identified with) the seven risliis : ** In regard to her the former gods 
said, the seven rishis who sat down to practise austerity,” etc. {devdh 
etasydm avadanta purve mptafiahayas tapaie ye nisheduh). An earlier 
age of the gods is mentioned in x. 72, 2 f. : “ In tlic former age of tho 
gods, the existent sprang from the non-existent. In the first ago of tho 
gods tho existent sprang from the non-existent” {devunum jjurvye yvge 
asatah sad ajdyata | 3. Bevdndm ynge prathame asatah sad ajuyata). 
And in 11. V. i. 164, 50 we have the following verse, which is repeated 
in X. 90, 16 (tho Purusha Sukta) : yajnena yajnam ayajanta devds tdni 
dharmdni prathamdni dsan | te ha nOlcam mahimdnah sachanta yatra 
purve sddhjdh santi devuh \ With sacrifice tho gods worshipped tho 
sacrifice: these were the earliest rites. These great powers sought 
alter the sky, where arc the early Sadhyas, gods.” 

** In explanation of this legend Siiyana refers to the TaittirTya Sanhita vi. 1, 3, G. 
The following is the passage refoiTcd to, which I quote to show how little light it 
throws on the text of tho 11. V.; Yajno dakshirpim nhhtjadhdtjat j tTm samabhavat | 
tad Jndro *chdyat \ so 'manyata ‘‘yo vai ito janishyate sa idam bhnuishyati** iti | tiini 
prTwisat | lasyd Indra evajayata \ so 'manyata '•'‘tyo vai mad ito 'paro janishyato sa 
idambhavishyati" iti | tasyd anumrisya yonim dchhinat | sd sutavasli' bhavat | tat 
sulavaidyat janma \ (dm haste nyaveshtayaia j idm mrigeshu nyadadhdt | sd hfishm- 
vishdrui 'bhavat \ Indrasya yomr asi md md himslr” iti | “Yajna (sacrifice) 
desired Dakshinii (largess). He consorted with her. Indra w'as apprehensive of 
this. He reflected : ‘ whoever is born of her w’ill be this.’ Ho entered into lier. 
Indra himself was born of her. He reflected : * whoever is born of her besides mo 
will bo this.' Having considered, ho cut open her womb. She produced a cow,” 
etc. No mention is hero made ot his killing his father. 

Siiyana in loco says this means Asuras. 

2® I quote here part of a note from ray article On the Interpretation of tho Veda, 
Jour. R.A.S. for 18G6, p. 396 : Yuska tells us (Nirukta xii. 41) that tlio Xairuktas under- 
stood tho Sudhyas to be “ the gods whoso locality is the sky,” dymthdm devayanah, 
whilst, according to a legend [dkhydna) the term dcnote<l a former ago of the gods.” 
Professor Wilson translates tho word Sudhyrth in R.V. i. IG4, 50 hy “ who are to bo pro- 
pitiated,” a sense not assigned by Sayana, who proposes, first, that of sddhnnd yojndUim 
sddhana-vantah karmadevah^ “ performers, performers of sacrifices, etc., work -gods.” 
These words are re :dered by Prof. Wilson in his note on i. 164, 50, “ divinities presiding 

2 
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The gods do not seem to have lived always on a friendly footing with 
each other. It appears to mo that the two following verses, ll.V. iv. 30, 

3, 5, though otherwise rendered by Professor Wilson (after Sayaija) are to 
be understood of Indra fighting against the gods, and not with the gods 
against the Asuras : 3. Vike chana id and tvd devdsah Lidra ywjtidhuh | 
yad ahft naUam diirah | 5. Yaira devdn righdyato vik'dn ayiidhyah ekah 
it 1 tvam Indra vanm ahan \ 3. “Even all the gods assailed thee 
Indra, when thou didst prolong (?) day and night. 5. When thou 
didst light alone against all the furious gods, thou didst slay the 
destructive.” This interpretation is favoured by the tenor of verses 

4, 6, 8-11 of the same liymn.^^ 

(5) Their powers and preroyaiim. 

The gods can do whatever they will ; no mortal, however hostile his 
disposition, can thwart their designs (ll.V. viii. 28, 4. Yathd vamnti 
devus tad id asat tad eshddi nahir d minat | ardvd chana mart ty ah). The 
same is said of tho Maruts viii. 20, 17; and of Indra viii. 50, 4; viii. 
55, 4. It is similarly declared in hi. 56, 1, that no one, however skilful 

over or giving effect to religious acts." This does not, however, appear to he tho 
real sense, as Mahldhara on Vuj. S. 31, 17, tolls us that “ there are two kinds of gods,” 
kurmadmth, “work-gods,” and ajanadevnh, “gods by birth,” the first being those 
who had attained to the condition of deities by their eminent works, and the second 
those who were produced at the beginning of the creation. Tlic second class is 
superior to the first, and, according to the Rrihadilranyaka, a hundred enjoyments of 
the latter (the work-gods), “ are only equal to one wngle enjoyment of the former.” 
See all this and more declared in the Brilmduranyaka Upanishad, pp. 817 IF. (p- 230 f. 
of translation), and S'atiipatha Brahmana, p. 1087. A second sense proposed for 
sMhi/ih by Suyana on R.V. i. 161, 50, is that of the “ deities presiding over metres,” 
chhando ’bhvnuniuah, who were Adityos and Angirases, and, according to a Briih- 
niana, by worshipping Agni were exalted to heaven. Prof. Wilson remarks in his 
note : “ It would seem that in Sayana’s day the purport of the designation Sadhya 
had become uncertain.” Mahldhara on Vfij. S. 31, 16, renders the term virud- 
ujtadhi-sddliakrili, “producers of the condition of Vir.lj.” 

27 I should observe that the Brahraanas constantly speak of the gods and Asuras 
as being both tlic offspring of Prajapati : as contending together (S'atap. Br. v. 1, 
1 , 1 ; vi. 6, 2, 11; vi. 6, 3, 2); and even as being originally equal or alike (4lh vol. 
of this work, p. 62). And to prove that even malignant spirits may be called 
“ gods,” Prof. Roth, s.v. deva, quotes from tho Taitt. Sanh. iii. 6, 4, 1, a verse 
to the effect ; “ May Agiii preserve me from the gods {devah), destroyers of sacrificers, 
stealers of sacrifices, who inhabit the earth; " and a second text from tho A.V. iii. 
16, 5: “Agni, do thou through the oblation repel the gods who are destroyers of 
happiness” Q mtayhnah). 
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and wise, can impede the first and firm decrees of the gods {na td 
minanti muyino na dhlrdh vratd dcvdnCm prathamd dhruvuni). They 
have dominion over all creatures (x. 65, 15. Derun Vasishtho amriidn 
vavande ye visvd Ihummd ahhi pmtasthuh). They are supplicated in 
viii. 30, 3, not to lead the worshippers fiir away from the paths of 
their ancestor Manu (md nah patliah pitrydd mdnavdd adhi ddmui 
nainh^a pardmtah). In one passage (11. V. x. 33, 8 f.) a grateful priest 
exclaims that if ho were lord of the immortals and of mortals, his 
royal patron’s life should be prolonged; but, he adds, no one, even 
though he attain the age of a hundred years, can live beyond tlio time 
the gods appoint; such has been the perpetual course of things (8. Yad 
Islya amritd7mm uta vd martydndm | jived id mayhavd mama | 9. Na 
devCinnm ati vratam iatdtmd chana jJvati | tathCi yiijd vi vavrite). In 
another place, x. 117, 1, an encomiast of liberality expresses his as- 
surance that the gods had not ordained him (or otliers) to die of 
hunger, as even the full-fed arc overtaken by various forms of death 
{Na vai u devCth hhudham id vadham dadiir uta dsitam upa gachhanti 
mrityavalj). Another poet cries (x. 61, 2) that there is no other 
helper than the gods, on whom the fulfilment of all his wishes depends 
igia imrditd vidyate anyah ehhyo deveshu me adhi hlmdh ayamata). 
They live in enjoyment in the region where Vishnu took his three 
strides (viii. 29, 7. Trmi chah urugdyovi chahrame yatra devdso madanti | 
comp. i. 154, 4). In hi. 54, 5, the rishi asks **who knows, w'ho now 
can declare, what road leads to the gods? Their lower abodes are 
indeed perceived, but there are higher and mysterious manifestations, 
or regions, beyond {jeo addha veda hah iha pra vocluid devdii achha pathyd 
ha sameti \ dadrisre eshdm avamd saddmsi pareshu yd giihyeshu vrateshu 

On the other hand the drinker of Soma attains to the privilege of 
immortality and of knowing the gods (viii. 48, 3. Apdma somam amri- 
tuh abhuma aganma jyotir aviddma devdn | Comp. x. 31, 3. navedaso 
aini'itdndm abhuma |). 

** The construction and sense of tho last four words is obscure. They occur again 
'n a different connection in x. 114, 2 (where however ydh is feminine: tnmm ni 
chihyuh havayo niildnam pareshu yah guhyeshu vrateshu | “The wise perceive tho 
nature of these, who [exist] in high and mysterious forms, [or realms].” The senso 
of enclosure or realm is assigned to tho word vrata by Muller, Trans, of R.V. i. 225, 
who renders this last line thus : The poets discovered their (tho Nirfitis’) origin, who 
aro in the far hidden charabers.*' 
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The gods reward their pious worshippers and punish those who 
neglect their service: viii. 2, 18. Ichhanti devah sunvantam m svap^ 
nay a Bpfihayanti \ “The gods desire a man who pours out libations: 
they do not love sleep.” 

viii. 31, 15. Mahhu devavato rathah ^uro vd pritsu Icdsu chit \ devd- 
nditi yuh id mam yajamdnah iyakshati ahhld ayajrano Ihuvat \ 16. Na 
yajamdna rishyasi na simvdna na devayo \ “15. Impetuous is tho 
chariot of the godly man, and ho is a hero in every battle. The 
sacrificcr who seeks to please tho gods overcomes the man who does 
not sacrifice. 16. Thou dost not perish, o sacrificcr, nor thou who 
ofierest libations, nor thou, o godly man.” 

vii. 39, 2. Na devusah karatnave | “ The gods are not for {i.c. they 
are not tho portion ol) the illiberal (or sluggish).” Have the words na 
file kfmiasya mlhjCiya devCihy in iv. 33, 11, a similar meaning : “Tho 
gods are not friendly to him who is tired of the sacred rite ” ? See a 
collection of texts to the same effect as regards tho individual deities 
in my article “ On tho relations of the priests to the other classes of 
society in the Vcdic age,” Journ. R. A. S. for 1866, pp. 286 if. ; and 
a selection from them in tho 1st vol. of this work, 2nd ed. pp. 259 ff. 

According to the SiitapathaBrahraana, i. 1, 1, 7, “ the gods know the 
intentions of a man. They are aware that he contemplates tho per- 
formance of this rite, and will make his offering in the morning ; and 
consc(|Ucntly they all come to his house and abide there” [Mano ha vai 
devah manushyasya djdnanti \ te cnam etad vratam upayantani vidul^ 
prdtar no yakshjate iti ( te asya vihe devah grihdn agachhanti te asya 
griheshu upavasanti). 

I have hero endeavoured to collect such characteristics and attributes 
as arc in the Yeda ascribed to tho gods collectively. In the sections 
treating of the several deities, the qualities and functions attributed to 
each will be brought forward in detail* 



SECTION II. 


DTAUS» AND PRITniVI. 

I begin with Dyaus and PrithivI (Heaven and Earth), who seem to 
have been very ancient Aryan divinities, and are in many passages of 
the Rig-veda described as the parents of the other gods. 

In addition to numerous detached verses in which these deities are 
introduced among other objects of adoration, are invited to attend 
religious rites, and supplicated for difTorent blessings, there are several 
hymns (i. 159; i. IfiO; i. 185; iv. 56; vi. 70; and vii. 53), which 
are specially devoted to their honour. As a specimen of the way in 
which they are addressed, I subjoin a translation (very imperfect, I 
fear,) of some parts of the 159th and IGOth hymns of the first book: 

i. 159, 1. Pra dyam yajnaih prithivi rUdvridhd mahi fdmhe vida* 
theshu prachetasd \ devebhir ye devaputre sudama&d ittlid dhiyd vary uni 
prabhushatah [ 2. Ula manye piiur adrulio mano mdtur mahi svatavas 
tad havimabhih | sur&tasu pitard bhuma chakratur uru prajdyuh amritam 
mrmabhih | ‘*1. At the festivals [I worship] with offerings, and cele- 
brate the praises of. Heaven and Earth, the promoters of righteousness, 
the greet, the wise, the energetic, who, having gods for their offspring, 
thus lavish, with tho gods, the choicest blessings, in consequence of 
our hymn. 2. With my invocations I adore the thought of the bene- 
ficent Father, and that mighty inherent power of the Mother. Tho 
prolific Parents have made all creatures, and through their favours 
(have conferred) wide immortality on their offspring.’* 

The crude form of this word is Dyu. I employ the nominative Pyaus^ from its 
closer resemblance to the Greek Z«i5y. The genitive is Pivas, 

See also A.V. iv. 26. Prithivi alone is celebrated in 11. V. 6, 84, 1 If. Hymn L 
185, is translated and commented on by M. Ad. licgnier in his E'tudo sur I’idiome des 
Vedas. 
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i. 160, 2. UruvijachasCi mahhil makhatd pita mdtd cTia Ihmndni 
rahhatah | . . . . 3. Ai/am devnndm apasdm apastamo yo jajdna rodasl 
visva-hmhhuvd | vi yo mame rajml siiTcratuyayd ajarebhih ilcamhhanehhih 
samdnriche \ 4. Te no grindne mahinl mahi sravah hhaitram dydvd- 
prithim dhdsatho maliat | yemilhi krish^is tatanuma visvahd pandyyam 
ojo asme sam inmtam \ '' 2. Widely expanded, vast, unwearied, the 

Father and the lilother preserve all creatures 4. He was the 

most skilful of the skilful gods who produced these two worlds, which 
are beneficent to all, who, desiring to create an excellent work, stretched 
out these regions and sustained them by undecaying supports. 5. 
When lauded, may the mighty Heaven and earth bestow on us great 
renown and power. IMay they impart to us laudable energy whereby 
we may always control other creatures.’* * 

In the hymns Heaven and Earth are characterized by a profusion of 
epithets, not only such as are suggested by their various physical 
characteristics, as vastness, breadth, profundity, productiveness, un- 
chan geablcness {uruvyachasd^ mahinl, urvl, hahuk, dareante, gahhire, 
ghritamti, madhiidughe, Ihuriretasd, payan'ati, ajare) (i. 160, 2; i. 185, 
7; iv. 56, 3; vi. 70, 1, 2); but also by such as are of a moral or 
spiritual nature, as innocuous or beneficent, wise, promoters of righteous- 
ness, {ritdvridhd, rituvan, prachetasd, adruhd) (i. 159, 1 f. ; i. 160, 1 j 
iv. 56, 2; vi. 70, 6 ; x. 36, 2). 

(1) Heaven and Earth described as the universal parents. 

The two (Heaven and Earth) together are styled parents, pitard 
(in i. 159, 2; iii. 3, 11 ; vii. 53, 2; x. 65, 8), or mdtard (in i. 155, 
3; ix. 85, 12; x. 1, 7; x. 35, 3;^^ x. 64, 14), or janitrl 
{dydvd-priihkl janitrl K.V. x. 110, 9). In other passages the 
Heaven is sejjaratcly styled father, and the Earth mother (in R.V, 
i. 89, 4 ; i. 90, 7 ; i. 159, 2 ; i. 160, 2 ; i. 185, 11 ; iv. 1, 10 ; v. 42, 
16; V. 43, 2, 15; vi. 51, 5;^- vi. 70, 6; vi. 72, 2 ; viii. 92, 2 ; x. 
54, 3; X. 88, 15 (= Yaj. Sanh. 19, 47). Sec also A.V. ii. 28, 4; iii. 

Here they arc supplicated to preserve the worshipper sinless. In R.V. vi. 17, 
7, they are called maUird yahvl ptasya^ “ the great parents of sacrifice.” 

32 The words of the original hero are Dt/ansh pitah Prithivl tmtar adhrug Agm 
hhrntar Vasavo mplatd tiak \ “Father Heaven, innoxious mother Earth, brother 
Agni, Vasus, bo gracious to us/' A.V. vi. 4, 3 has Byaushpiiar ydvaga duchhund yd. 
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23, 6; vi. 4, 3; vi. 120, 2; viii. 7, 2 ; and xii. 1, 10. In the same 
Veda, xii. 1, 12, the poet says : ‘‘The Earth is the mother, and I am 
the son of the earth ; Parjanya is the father; may ho nourish us {IICiUl 
hhumih puiro aham prithivyuh | Parjanyah pita sa u nah pipartu). 
Again in verse 42 of the same hymn he says, “ Jlevcrcnce be paid to 
the Earth, the wife of Parjanya, to her who draws her richness from 
showers {Bhumyai Parjanya-patnyai mmo htu ranha-medase). Here, 
us it will be noticed, Parjanya takes the place of l)yaus, as the husband 
of Prithivl.^^ 

In the Aitareya Brahmana, iv. 27, we have the following reference 
to the marriage of ifeaven and Earth : Imau vai lohm mha addm | 
tau vyaitCim \ na avarahat na samaiapat j te panchujanCih na sama- 
jCinata \ ia% dei'Cih samannynn | tau sadtyantdv etam deva-vivahaiJi vyavor 

hidm I asau vai lokah imam lokam ahhi parydvarttata | tato vai 

dyuvuprUhm ahhavatCim | na dyCivCi antarikshdd na aniankduld bhdmih | 
wliich is translated as follo^vs by Professor llaug (vol. ii. 308) : “ These 
two worlds (heaven and earth) were once joined. (Subsequently) they 
separated. (After their separation) there fell neither rain, nor was 
there sunshine. The five classes of beings (gods, men, etc.) then did 
not keep peace with one another. (Thereupon) the gods brought 
about a reconciliation of both these worlds. Both contracted with onu 
another a marriage according to the rites observed by the gods.'* The 
end of the section I render : “ That world approached this world : 
thence were produced heaven and earth : neither the heaven nor the 
earth was produced from the air.’* 

Heaven and Earth are regarded as the parents not only of men, but 
of the gods also, as appears from the various texts where they are 
designated by the epithet devaputrCj “ having gods for their children ’* 
(viz. ini. 106, 3 ; i. 159, 1 ; i. 185, 4 ;•’* iv. 56, 2 ; vi. 17, 7 ; vii. 53, 1 ; 
X. 11, 9). In like manner it is said (in vii. 97, 8) that “the divine 
worlds [i.e. Heaven and Earth), the parents of the god, have augmented 
Brihaspati by their power {devl devasya rodasi janitrl Brihaspalim 

Tho Taittirlya Aranyaka says, p 73 : Jdyd bhumir patir vyoma | mithuuam tn 
ityddi | “The Earth is the wife, the Sky is tho husband; th('y are a pair.” Alanu 
says, ii. 225 : Mata prithivyah murttih \ “ A mother is an imago of tho Earth.” 

In verse 6 of this hymn they are called janitri^ “ the parents.” 

In iii. 53, 7, and iv. 2, 15, the Angira&es arc said to bo divaitputrdh, sons of 
Byaus. See also x. 62, 6, and 3. 
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^ulrridhahtr mahitva) ; and (in x. 2, 7) tlicy arc described as having, in 
conjunction with the waters, and with Tvajshtri, begotten Agni {yam 
tva dydvd-prithici yarn tv dpas Tcaah^d yam tvd snjanimd jajdna). And 
in various passages they are said to have made {pitard Ikuma chalcra- 
tuh)^ and to sustain {pita mdtd cha hhuvandni rahhatah | visvam tmand 
lihliritho yad ha ndma) all creatures (in i. 159, 2; i. 160, 2; i. 185, 1).“*® 

In the next Section we shall find that according to K.V. x. 63, 2, a 
threefold origin is ascribed to the gods, some of them having been pro- 
duced from Aditi, others from the aerial waters, and others again from 
the earth. 

(2) Passages to the same effect from the classical authors. 

But it is not in ancient Indian mythology alone that fleaven and 
Earth are regarded as being the universal parents. It is observed by 
a recent French author that the marriage of Heaven and Earth forms 
the foundation of a hundred mythologies.”®’ According to the Theogony 
of Hesiod (116 ff.) the first thing that arose out of Chaos was “tho 
broad-bosomed Earth, the firm abode cf all things ” 

''Hroi fi\v Trp<A)TiaTa Xdos y4vfT*f avrkp (irtira 
Fat’ fvpiffTfpvoSy irdvTuv cSos d(r^)a\ls aU\. 

She in her turn “ produced the starry Heaven, co-extensive with her- 
self, to envelope her on every part.” From the union of these two 
powers sprang Oceanos, Kronos, the Cyclopes, llheia, etc. (132 ff.); 
and from Kronos and lllieia again were produced Zeus, Here, and other 
deities (453 ff.). In his “AVorlvS and Hays” (561) Hesiod speaks of 
the Earth as TrdvTuv fihrvpj the earth the mother of all things.” 

Among the Homeric hymns there is one of 19 lines addressed to 
** the mother of all things” which begins thus ; 

Ta7av Trafifi'fi'^cipay Afitrojuatj Tj^Oe/ufOXoVf 
npffffiiffrrjVj ^ ^4pPn ixl x^ovl irdvff dirda^ iarlvy k.t.K, 

• 

** In one place (vi. 60, 7), tlie waters are spoken of as mothers {janxtrll^ of all 
things moveable and iiiiniovcablo. Compare the passages from the S'atupatha Bruh- 
mnna, in the 4th vol. of this work, pp. 16 f. ; 21 f. ; and the texts given in the Ist 
vol. 2iid cd. p. 31 f. 52 f. ; ami R.V. x. 121, 7 ; x. 29, 3. In the A.V. xix. 64, 1, 
the waters tiiemscdves arc said to have sprung from time {kitldd apah samahhavan), 

37 M. Albert lleville, Essais dc Critique Religieusc, p. 383. “ Cent mythologies 
BOnt fondees sur lu mariage du ciel et do la terre.’* See also pp. 292 and 298. 

33 The original verses will be found at the close of the section on Varuna. 

89 The line in which these words occur is however supposed to be spurious. 
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** I will sing of tlie Earth, the universal mother, the firmly hasctl, the 
most venerable, who feeds all creatures that are on the ground,” etc. 
In V. 6, it is said that it depends on her to give life to mortals, and 
to take it away : 

ffeu 8’ Kx^rai Sovvat $lov ^5’ 

6vt)tois itvOpdnroKrtp. 

In verse IG she is addressed as a venerable goddess, eeh, and in 
V. 17 as “ the mother of the gods, and the spouse of the starry Ourunos: 

Xa^pe dfuv fi-fjTTipj &Kox' Ovpavov affT€p6€VTOS. 

-ailschylus, in his Prometheus Vinctus, 88 if., makes Prometheus 
exclaim “ 0 divine aether, and ye many- winged blasts, ye fountains of 
the rivers, ^thou multitudinous laugh of Ocean, and thou Earth, the 
Universal Mother ; — and the all-beholding circle of the Sun I invoke:” 

& 57os ald^p Kal raxvitrfpoi wool 
TTOTaficov T€ VTjyal ttoptIup t€ KVfidrup 
Itp^piOfjioP yfXafffiGy vafifiTjTop re yrjf 
«al rhu vapiitriiv k^kKop ifKlou Ka\u» 

In the Seven against Thebes, 16, Etcocles siK'uks of “ Mother Earth, 
the most beloved nurse ” : 

Tfi re lJLr)Tp)f (piXrdrp rpo<p^. 

At the beginning of tlio Eumenidcs of the same poet the Earth is 
worshipped as the first prophetess : 

ITpwTov fi^p evxf) rrjde wpea^fveo deup 
TifP npurdpiaPTip Faiap. 

And in the 41st fragment of ^schylus (from the Uanaides) Aphrodite 
is introduced as saying : 

ip(^. flip ayphs ovpaphs rpSxrcu x^dpa, 

^pQ)S Sf yaTap Xafi^dpei ydfiov rvxf7p‘ 
ip-fipos 5’ dir* eifpdepTos ovpapov veatpy 
^Kvffe yaiap- p Si rUrerai ^porols 
p-flXwp re ^otTKOLs Kal filov AppiirpioP' 
iepBpuris &pa 5’ ^k porl^opros ydpov 
r4\ei6s iari. rup S' iyir Trapairtos. 

The pure Heaven loves to inflict on the Earth an amorous blow ; 
and desire seizes the earth to obtain the nuptial union. Eain falling 
from the moist Heaven impregnates the Earth,, who brings forth for 
mortals the food of sheep, and the sustenance of Demeter. The verdure 
of the woods also is perfected by the showers proceeding from this 
marriage. Of all these things I (Aphrodite) am in part the cause,” 
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Sophocles also, in his OEdipus Coloneus, 1480, makes the chorus 
speak of “ Mother Earth : 

*'l\aos, 2) SatfidVf 7Aao$, ft ti 
fiaTf'pt rvyxdyfts a<pfyy€S <p(pu>y. 

And in his Antigone, 338, she is characterized as ^‘tho highest of 
the deities, imperisliable and unwearied ; 

Ofup T€ rau vvfprdravy yctv 
&<p6nopf dKa/xaTav d7roT/)ucToi, k.t.A, 

In his Philoctetes, 391, she is addressed as “the all-nurturiiig earth, 
the mother of Zeus himself: ** 

*Op(a'Tfpa vafiBayrt Ta, judrep avrov Aths, 

(i rhu fiiyav HoKrcoXhp tUxpvffov vffias, 

Euripides also, in his Ilippolytus, 601, makes his hero invoke 
“Mother Earth:’* 

w yaia ^rirep r}\lov r* &yairTvxaif 

So too in the Helena, 39 : 

m $poTuy 

rX'fidovs T€ Kov<pl(T(if fir^ripa 

And again in the same drama, 613, the heroine speaks of Heaven 
as the Father : 

irar/p* h ovpayby 

Aireifif 

In his Dacehco, 274, the same poet makes Teiresias thus identify 
Earth with the goddess Bemctcr : 

5i5o ydpf w yfayla, 

rd rpuT^ fv hyQpdmoKTiy ATiixTjTTjp 0fd. 

5’ 2<rT[y- oyojAa d* Sjrdrcpoy ^o6\€i Kd\6i, 
a'liry} jxfv iv ^ripoTaiy fKTpefd ^porovs, 

“ Two things, o youth, are the first among men, the goddess Dcmcter, 
and she is the Earth, Call her by cither name as you please. She 
nourishes mortals with dry sustenance.” The second deity is Dio- 
nysus who gives them the juice of the grape. 

*<*111 dertrihing tlio Egyptian cosmogony Diodorus Siculus i. 12 also thus connects 
the Earth with Dcmctcr : TV 8^ y^y Sxnrtp dyyf i6y ri ruv <pvofX€VQ)v vvoKafifidyovras 
fiTITfpa irpoffayopevffar koI Tous''EAAT}*'as Se Tavrrfv TrapanXriaius A'ljftrjrpav Kakf7y^ 
/Bpax^ pLfraredela-Tis rrjs rb ydp irc^aihv dyofid^tffdai y^v KaOdvep 

Koi rhv Op<l>(a TrpopiapTvpely Xiyovra “ yrj pi'i]r'r\p irdyraVy Ai7jaV’?P vAovroS^reipa.** 
“And they say that, conceiving the Earth as a sort of receptacle of the things winch 
were produced, they called her mother ; and that the Greeks in like manner call her 
Demcter, with a sliglit alteration of the letters (».e. Demeter for Gemeter) : for of 
old she was called ‘ Earth ]\Tothcr’ (Gen metera), as Orpheus too testifies when he 
gpeaka of ‘ the Eai th the luothor of all things, Ueaictcr, the giver of wealth,’ ” 
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And in the 6th fragment from the Chrysippus of the same dramatist 
we find the following passage : 

Tdia fieyiarrj iea\ cuO^p, 

6 fi^v kvOptLiruv Ka\ Oeuv 
7} S’ vypo$6\ovs <rray6vas voriovs 
vapaBc^apfvrj rUrti Ovarovsy 
rlKTd 5^ j3opoi/, <pv\ari Orjpuy, 

Sd€V ouK aSkui 
fJLVrrip irdvTuv v^ydfuarai. 

“ The mighty Earth, and dove’s -^thcr, — of these the one is the gene- 
rator of men and gods, and the other, receiving the drops of moisture, 
produces mortals, produces food, and the tribes of animals; — whence 
she is not unjustly regarded as the mother of all.” 

The eaith also appears to bo regarded by Pindar (Nem. 6, 1 If.) as 
the common parent, or sustainer, of both gods and men : 

dySpSiv, ey Oeuy yeyos’ ix fiids nyeojuey 
p-arphi dp<p6Tfpoi‘ 

** There is one race of men, and one of gods ; but wo both draw our 
breath from the same mother.” 

In the following passage of Dionysius of Ilalicarnassus, vol. v. p. 355 
(Diod. Sic. i. 7 Eusob. P. E. i. p. 20**)^^, and in the fragment of Euri- 

See also Plato, Ropuli. iii. 20 ; Sc TrayTfXdos i^apyacrp^yoi ^!<ray xal 

V yrj airovs p-f)Tr}p odaa dyrixf, K,r “ Rut when they were perfectly fashioned, 
and the earth, their mother, sent them forth,” etc. See also the Mcncxeniis, Sect. 7 : 
from which I extract the following : ’6 koX ^ ijpfTfpa yrj re /col p-firrjp Uayhy 
TfKp'fjpiov Tap^x^'rai dis avBpuirovs yfvvri(rap4yri’ . . . 6v yap yrj ywaixa piplpi\Tai 
Kvfjffti Kal yfvvfiffti iAAo yvv)} y^y. “ Whereby our own land and mother (Attica) 
gives sutTicicnt proof tliat she has produced men,” etc. And : “ For the earth does 
not imitate woman in becoming pregnant, and bearing offspring, hut woman the earth.” 

Diodorus begins the passage i. 7, in which ho introduces these lines from Euri- 
pides, as follows : He tells us that in the opinion of some speculators “heaven and 
earth had, according to the original constitution of things, but ono form, the natural 
properties of the two being blended; but that afterwards, when the body of the one 
had become separated from that of the other, tho world assumed that regular arrange- 
ment which we now witness,” etc. (/caret ydp r^y 4 ^ dpxv^ twv ^K<ay (riffracriy play 
IStay ovpav6v re /cal yriv^ pfpiyp^yrjs avrwy rrjs <p6(r(U7’ pfrh 5^ ravra Sta- 
ffTdyruy rm aotpdrwy d/r’ dAA^Awv rhv ptv xSapoy vfpiKoQeTy dvaaray ri]y dpuufvrfy 
iy airr^ avyra^iv, /c.r.A.). After giving tho details of this development, ho concludes : 
“ And in regard to the nature of the universe, Euripides, who was a disciple of 
Anaxagoras, the physical philosopher, docs not appear to have ditfered from the views 
which have been stated ” (^oi/ce irepl rrjs rwy U\wv ovS* EvpivlSris 5/a- 

ipatVHV ro7s TrpofiprjpiyoiSf paSrpr^s 6)V ^Ava^ayopov rov ^uaiKOv), He then q[UoteS 
the lines given in the text. 

^ See W. Dindorf’s Euripides, vol. ii. p. 915, ed. Oxford, 1833, 
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pides, wMcL is there preserved, we find that a doctrine, partly similar 
to that of the Aitarcya Brahmana adduced above, regarding heaven 
and earth, is ascribed to the philosopher Anaxagoras, and was ex- 
pressed by his disciple the poet : 

*Ai/o{a7<Jpqi irpoo'c^olrijo'ev Ei»pt7r^5j}s. *Apa^ay6pov 8^ AJ70S iffrlp Sri vdpra 
ip vdffipf (Ira SffTfpop SifKpWrf. /nerd raOra Kot ScoKparei, /cal iir\ rh dvo~ 

pdrepop ijyayt rhp \6yop. SpLokayu oZp rriP SiSaa-Kakfap r^p &pxalap 5id ttjs 
M fkayltnrris' 

Kovk ifihs 6 fivOoiy iXA* ifi^s jUTjrpby irefpa, 
ovpapds T€ ya7d t’ ^p fiop<p}} fila' 
iiTf] 5 ’ dW-fiKup Slxciy 

rlKTOVffi irdpra KOLpiSuKap ds 4>^05 
SfpSprjj irfTeipdy drjpaSf o0s $* ikpitj Tpi(p6if 
yepos re Optjtwp, 

“ Euripides frequented the lectures of Anaxagoras. Now it was the 
theory of that philosopher that all things were confounded (lit. all 
things were in all things), but afterwards became separated. Euripides 
afterwards associated with Socrates, and became doubtful regarding 
tho theory. Ho accordingly admits the ancient doctrine by the 
mouth of Melanippo : * Tho saying is not mine but came from my 
mother, that formerly the Heaven and Earth formed one substance : 
but when they were separated from each other, they gave birth to all 
things, and brought them forth into tho light, trees, birds, beasts, 
fishes, and the race of mortals.’ ” 

The appellation of mother is naturally applied to tho earth, as tho 
source from which all vegetable products spring, as well as the homo 
of all living creatures. This is remarked by Lucretius, *‘I)o Rerum 
Nutura,” in these lines, v. 793 IT. : 

“ Nam noquo de cjclo cccidisso aniraalia possunt, 

Noc terrustria dc salsis cxissc lacunis : 

Linquitur ut merito maternura nomen adepta 
Terra sit, e terra quoniam sunt cuneta creata,’' etc. 

And again, v. 821 : 

“ Quaro etiara atque ctiam matemum nomen adepta 
Terra tenet merito, qnoniam genus ipsa creavit 
Ilumanum atcj^uo animal prope certo tempore fudit,” etc. 

And in illustration of tho idea that Heaven is the father of all things, 

I may quote his words, ii. 991 ; 

Denique crclcsti sumus omnes semine oriundi : 

Omnibus illo idem pater cst, unde alma liquentis 



AS REPRESENTED IN THE RIG-VEDA. 


29 


Umoris guttas mater cum terra rccepit,** 

Feta parit nitidas frugcs arbustaque lacta 
Et genus humanum,” etc. 

And ii. 998 : 

“ Qua propter merito matcrnutn nomcn adepta cst 
Ccdit idem retro do terra quod fuit ante. 

In terras, et quod missumst ex asthcris oris 
Id rursum cajli rcllatura terapla receptant.” 

Sco also V. 799 : 

“ Quo minus cst mirum, si turn sunt plura coorta 
Et majora, nova tcllurc atqiic mthcro adulta,” etc, 

My attention was drawn to these passages by finding them referred to 
in Professor Sellar’s ** Homan Poets of the llepublic,” pp. 23G, 247, 
and 276. £ce also Lucretius i. 250: 

Postrerao pcrcunt imbres, ubi cos pater aether 
In gremium matris terrai pruecipitavit ; 

And V. 318 : 

Deni quo jam tucro hoc, circum supraque quod omnem, 

Continot amplexu terram : 

See also Pacuvius 86, quoted by Mr. Munro in his Notes on Lucretius 
V. 318, and Virgil, Georgies ii, 325, cited in his note on Lucr. i. 250 : 

Turn pater omnipotens fecundis imbribus aether 
Conjiigis in gremium laetac dcsccndit et oinnw 
Magnus alit raagno comraixtus corpure fetus. 

Mr. Munro there remarks: ‘‘From the Vedas to the Pervigilium 
Veneris poets and philosophers love to celebrate this union of ether 
and earth, ether as father descending in showers into the lap of mother 
earth.’* See the same author’s notes on Lucr. ii. 991. Tacitus, too, 
informs us in his Germania, 40 : Nec quidquam notabilo in singulis nisi 
quod in commune Erthara, it ed Terram matrem, colunt, eamquo inter- 
venire rebus hominum, invehi populis arbitrantur.^ ‘‘Nor is there 
anything in regard to particular points which deserves remark except 
that they all together worship Ertha, z.e. Mother Earth, and think 
that she intervenes in the affairs of men, and moves round among the 
nations.’* 

Compare A.V. xii. 1, 12, 42, quoted above, p. 23. 

See also Professor Max Muller’s Lectures on Language, ii. 469, and Mr. C. 
Bruce’s paper ^‘On the Vedio Conception of the Earth,” Journ. R. A. S. xix. 330 IT. 

Ed. F. Ritter (Cambridge and London, 1848) who substitutes Erthom for the 
common reading Neitham. See his Notes in loco, and on Section 9. 
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(3) Ilcaven and earth elsewhere spohn of as created. 

On the other hand, Heaven and Earth are spoken of in other places 
as themselves created. Thus it is said (i. 160, 4; iv. 56, 3), that ho 
who produced heaven and earth must have been the most skilful 
artizan of all the gods^’ {ayaih devumlm apasum apastamo yo jajCina 
rodasl viha&amlhmd : sa it senpd Ihuvaneshu Cisa yah ime dydvd-pri-> 
thivl jajuna). Again, Indra is described as their creator {janitd divo 
janitd prithkydh) (vi. 30, 5; viii. 36, 4);^® as having beautifully 
fashioned them by his power and skill (x. 29, 6, mnire nu te snmite 
Indra 2inri'i dyaur majmand pfithivl kdvyena); as having generated 
from his own body the father and the mother (by which heaven 
and earth arc clearly intended (x. 54, 3. Kah u nu te mahimanah 
samasya asmat puree rishayo antam dpuh | yan mutaram clia 
pitaram cha sdhani ajanayaihds tanvah svdydh) j as having bestowed 
them on his worshippers (iii. 34, 8. Sasdna yah prithklm dydm 
utemdm) ; as sustaining and upholding them {dadhdra yah prithklm 
dydm utemdm) (iii. 32,8; iii. 44, 3; vL 17, 7; x. 55, 1);^® as 
grasping them in his hand (iii. 30, 5. Ime chid Indra rodasi apdre yat 
samgrihhndh maghaean kdsir it te) ; as stretching them out like a hide 
(viii. 6. 5. Ojas tad asya titvishe uhhe yat samacarttayat | Indras cliar^ 
meva rodasi). The same deity is elsewhere (vi. 30, 1) said to transcend 
heaven and earth, which aro equal to only a haK of the god “ (Pra 

This phrase is, perhaps, primarily meant as an enlogy of the heaven and earth, 
by expressiiif? that he must have been a most "lorioiis beinj' wlio was the author of 
80 grand a ])r()dui‘tion aa heaven and earth (see Sfqana on R.V. i. IGO, 4, who says, 
“that ha»iiig in the previous verse inagnitied the heaven and earth by lauding 
their son the sun, the poet now magnilies them by exalting their maker ”). But it 
also appears to intimate tliat, in the idea of the writer, the heaven and earth were, 
after all, produced by some greater being. In iv. 17, 4, it is similarly said that “ the 
maker of Indra was a most skilful artiht.” 

The A V. xii. 1. 10, says: “May our mother the earth whom Indra, the lord 
of power, made, friendly to himself, give milk to me her son {Indro yam chakre uU 
tnanc anamitram iachlpatih | sa no hhumir visrijatdm mdtii putrdya me payah. 

Who arc the sons or children of India’s brother {bhrdtuh putrdn) mentioned in 
this verse, and who is the brother ? 

6® In viii. 69, 6, it is said : “ If, Indra, a hundred heavens and a hundred earths 
were thine, a thousand suns could not equal thee, thuiidercr, nor anything bom, 
nor both worlds” {yad dyavah Indra te satam iatam bhumlr uta syufy | na ivd vajria 
aahasram surydh anu najdUtm aahfa rodasi). 
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ririche divah Indrdh prithivyuh arddham id asya prati rodasi uhhe); 
and they are further represented as following him as a chariot wheel a 
horse (viii. 6, 38. Anu tvd rodasi uhJie chakram na variti eiasani) ; as 
bowing down before him (i. 131, 1. Indr Gy a hi Byaur asuro anamnata 
IndrGya mahi prithivi varmahhih);^^ as trembling from tear of him (iv. 
17, 2. Tava tvisho janiman rejaia Byauh r(oad bhumir bhiyasu svasya 
manyoh^'^ | See also iv. 22, 3f. ; vi. 17, 9; viii. 86, 14) ; as being dis- 
turbed by his greatness (vii. 23, 3. Vi bddhishfa rodasi mahiivd Indrah ) ; 
as subject to his dominion (x. 89, 10. Iiidro dirah Indrah Ise prithi- 
vydh) ; and as doing homage to his power (viii. 82, 12. Adha te apra^ 
tishkutdm den kishmaiii saparyatah | ubhe siisipra rodasi). The creation 
of heaven and earth is also ascribed to other deities, as to Soma and 
Pushan (ii. 40, 1. Somupftshand janand rayJndm janand divo jaadnd 
prithivyah); to Soma (ix. 98, 9. iSa vdm yajneshu Mdnavl Indur 
janishfa rodasi | devo den iiyudi | “ See also ix. 90, 1 ; ix. 96, 5) ; to 
Dhatri (x. 100, 3. Suryd-chandramasau Bhdtd yathilpurram^^ akal 
payat | diraili cha pritliiiim cha antariksham atho svah); to Iliranya- 
garbha (x. 121, 9. 3Id no himsij janitd yah iwithivyuh yo vd dtcam 
satyadhannd jajdna | Comp. v. 5) ; they are declared to have received 
their shape and variety of forms, from Tvashtri, though themselves 
parents (x. 110, 9. Yah ime dydvOprilhm janiirl rnpair apimad bhth 
vandni vised ) ; to have sprung respectively from the head and the feet 
of Purusha (x. 90, 14. Ndbhydh asya antariksham sirshno dyauh sama- 
varttata | padbhydui bhumih); and to be sustained or supported by 
Mitra (iii. 59, 1), by Suvitri (iv. 53, 2; x. 149, 1. Savitd yantraih pri- 

Heaven (Dyaus) is hero styled asurah^ “ the divine,” as also in iii. 53, 7. 

It might at first sight appear as if, according to the fourth verso of this hymn 
(iv. 17, 4), the Heaven, Dyausy was the father of Indra (see Proh'ssor Wilson’s 
translation, vol. iii. p. 151). But the meaning ficoms to be ; “ The Heaven esteemed 
that thy father was a stalwart hero: he was a most skilful artist wlio made 
Indra, who produced the celestial thundercr, unshaken, as the world (cannot bo 
shaken) from its place.” This is confirmed by verse 1, wdiieli says that the Ilc'aven 
acknowledged Indra’s power j and by verse 2, which represents it as trembling at his 
birth. See also vi. 72, 3. 

^ The two worlds, rodasT, are here styled devl^ “divine,” and mdnavT, “human,” 
or “ connected with men,” or “ friendly to men.” 

It is remarkable that hero Dhutri is said to have formed the sun, moon, sky, 
earth, air, and heaven, as before ; as if, agreeably to the Puranic conception, they 
liad previously existed, and been destroyed. See the Ist vol. of this work, 2nd ed. 
pp. 61, 66, 76. 
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thivim aramnad askamhhane Savitd dyam adriiiiliai), by Vanina (vi. 70, 
1 ; vii. 86, 1 ; viii. 42, 1), by Indra and Soma (vi. 72, 2), by Soma 
(ix. 87, 2), and by Hiranyagarblia (x. 121, 6). 

(4) Speculations about tlicir origin^ 

In other passages we encounter various speculations about their 
origin. In i. 185, 1, the perplexed poet enquires, “Which of 
these two was the first,®* and which the last? How have they 
been produced? Sages, who knows ?*^ {Katara purm hatard apara 
ayoh hatha jCite kavayoh ho vi veda).’^ In vii. 31, 2, the waters are 
said to know the birth-place of heaven and earth {ciduk prilhinjuk 
divo janitram srinvanti Opo adha hsharanl'ih). In x. 3 1, #7, the llishi 
asks: “What was the forest, what was the tree, from which they 
fashioned the heaven and the earth, which abide undccaying and per- 
petual, (wJiilst) the days and many dawns have disappeared ? ” {him 
svid vanaiii hah u sa vrihhah dsa yato dyOvd-prithivl nishtafakshuh | 
samtasthdne ajare itauti almii purvir usimo jaranta). This question is 
repeated in x. 81, 4;®^ and in the same hymn (verses 2 and 3) the 
creation of heaven and earth is ascribed to the sole agency of tlie god 
ViiJvakurman : ®^ 2. “ What was the support, what and how was the 
basis from which by his might the all-seeing Visvakarman produced 
the earth, and spread out the sky? 3. The one god who has on every 
side eyes, faces, arms, and feet, blows with liis arms and his wings, 
when producing the heaven and earth” (2. Kim svid ilsid adlns/^hdtiam 
uramhhanam hatamat svit hatha dsit | yato blifimim janayan Visvakarmd 
vi dyum aurnod mahind visvachahshah | 3. Vih'atakhahshur uta vihato- 
mukho vihatobdhur uta vihataspdt \ sam bdhuhhyam dhamati sam pata- 

S'atap, Br. xiv. 1, 2, 10, hjam pfithivi bhutasya prathama~Ja, “ This earth is 
the firstborn of created tliinj^s.’' 

“ Coinpnro rrofeasor Muller’s Lectures on Language, ii. 488, and Ninikta iii. 22, 

See also the Taitt. Br. ii. 8, 9, 6, where the answer is given, “ Brahma was tho 
forest, Brahma was that tree from which they fiushioncd heaven and earth ” {Brahma 
vanam Brahma sa ijikshah asld yato dynvdprithivl nishtataJeshuh). In A.V. xii. 1, 
60, Virfvnkarman is said to have sought the earth witli an oblation when she had 
entered into the fluid atmosphere {pnm anvaichhad VUvakarma, antar arnave rajasi 
pravishtdm). Compare the accounts in the Brahmanaa and Purfinas of the earth 
being sunk beneath the waters at the creation, 1st vol, of this work, 2nd cd. pp. 
60-65, 7G. 

“ See the 4th vol. of this work, pp. 4 flf., and Iluug’s Aitaveya Bruhmana, iu 299. 
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trair dtjdvd-hhumi jamyam devah ekah). la x. 72, which will bo 
quoted in the next section, a different account is given of the origin of 
heaven and earth. In 11. V. x. 129, 1, it is said that originally there 
was nothing either non-existent or existent, no atmosphere or sky 
beyond ” {na asad dsid no &ad dsU taddnm na Cmd rajo no vyoma paro 
yai)] and in Taitt. Br. ii. 2, 9, 1 If., it is declared, that “formerly 
nothing existed, neither heaven, nor earth, nor atmosphere,” and tlicir 
formation is described : “ That, being non-existent, resolved, ‘ Let mo 
become,’ ” etc. {idavli vai agre naiva klnchana dfit | na dyaur dslt \ na 
prithivi I na antarikaham [ tad asad eva san mano 'kunda sydm ” iti | 
The passage is quoted at length in the 3rd vol. of this work, pp. 27 ff.) 

It is, as we have already scon (p. 24), a conception of the Greek, as 
well as of the oldest Indian, mythology, that the gods sprang from 
Heaven and earth (in the former case Ouranos and Gaia). The Indian 
god who is represented in the Veda as the consort of the Earth and tho 
progenitor of the gods, does not, however, as we have seen, bear the same 
name as the corresponding divinity among tho Greeks, but is called DyauSy 
or ByansU pi far. But this latter name is in its origin identical with Zeus, 
or Zeus pater, and Jupiter, or Hiespiter, tho appellations given to tho 
supreme god of the Greeks and Romans,®® whom Hesiod represents as 
tho grandson of Ouranos. On the other hand, tho name of Ouranos 
corresponds to that of tho Indfamdeity Varuna, who, though ho is not 
regarded as tho progenitor of tho gods, yet, as we shall* see more fully 
in a future section, is considered to coincide with Ouranos 'in repre- 
senting the sky. t . 

The word Prithivi, on the other hand, which in most parts of tho 
Rig-veda is used for Earth, has no connectibn with any Greek word of 
the same meaning. It seems, however, originally to have been merely 
an epithet, meaning “ broad j ” ^ and may have supplanted the older 

For tho proof of Iho identity of Dyans and Zoiis, see Prof. Muller’s Lectures on 
Language, i. 11 ; ii. 425 434; Prof. M. Bioal, “Herculc ct Cacus,” 102; JIartung, 
Religion und Mythologio der Griechen,” ii. 5f. ; iii. 1 ff. Sec also iii. pp. 45 f, and 
and 76 f. of the last-named work, where llera, tho consort of Zeus, is described as a 
representative of the earth, and where Uranos and Gaea, Kronos and Rhea, Zeus 
and Hera, though described in tho Greek mythology as successive paira of deities, 
are yet asserted to he essentially the same couples, with altered names. 

Compare in tho first volume of this work, pp. 52, 53, two passages from tlio 
Taittirlya Sanhita and Brfihmana, in which tho formation of tho earth is dcscribod, 

3 
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word which (with Gma andZ/wa) stands at the head of tho earliest 
Indian vocabulary, the NTighaytu, as one of the synonyms of PrithivI 
(earth), and which closely resembles the Greek rota or r^. In this way 
Gmir mutar may possibly have once corresponded to tho r?) /o^Trjp or 
ArifJL-fjrrip of tllO Grccks. 

Processor Benfey (Orient und Occident, i. 48, note 275, which the 
German reader may consult), and Michel Breal (ITcrculc ct Cacus, 
p. 101) arc of opinion that the functions which in the older Indian 
mythology wore assigned to Byaus, were at a later period transhuTcd 
to Indra, whose characteristics will form the subject of a later section. 


and in whicli it is f.aid to have dirived tlic name of PrithivI from its being extench'd 
{aprathala). See also ll.V. ii. 15, 2, sa dhuraijat prithivlm paprdthat cha | “lie 
upheld the earth {pfUhivi)^ and spread it out" {papraihat). 
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SECTION III. 

ADITl.«i 

I proceed to Aditi, who ia, in idea at least, if not chronologically, 
one of the older Indian deities, and who is the only goddess, except 
Nishtigrl**® and Tishas, whom I have noticed as Bpecihed by name in 
the R.V. as the mother of any of the gods. 

( 1 ) The epithets hj whiclc she is characterized. 

Though not tlie subject of any separatt; hymn, Aditi is an object of fre- 
quent celebration in the llig-veda, where she is su])plie,ated for blessings 
on children and cattle (as in i. 43, 2. yathd no Aditili karat pnsve nribhijo 
yathd gave | yathd tohdya riKlriyam)^ for j^rotection and for forgiv<‘ness. 
She is represented, as we hayo;’^tbad;^, ReqnT'i^)'?*‘l:8), as the motlu'r 
of Varuna and some of deities.^ in 'iltc' ^igluiijtu, or 

ancient vocabulary prefix^ ;t^t ^le Nirukta, the woiVl^ffti is given 
a synonym (1) of prithh'il ^x^^ ea^tli^; '{2yo£irucJ^ of yf), 

cow;®'* and (4) in the dnaly^of^dyavu-prithiryaaj licaAieni^ind earth 
(Nigh. i. 1, 11 ; 2, 11 ; 3, 30)'. ^IndW Nirul^;i^*(iv^ 2i|l^e is defined 
as the mighty mother of the another part 

Before commencing the r(!\idon of this seelion, I had recj'ivi'd tin' liiht vol. of 
Prof. Miillefs traiishition of the Uig-\cdii, which contiiins, pp. 230- ‘iol, an able 
dissertation on Aditi. See the same author’s Lectures on Language, ii. 500. 

See note in p. 13. 

Compare R.V. viii. 90, 15, ffum anTnjTun adilim ; and Vaj, Sunli. xiii. 13, wliero 
Agni is supplicated not to injure her {^gTm tm himaJr Aditim virojam), and -19 
[ghritam duhnniim aditmjamya). 

In R.V, i. 113, 19, U.shas (the dawn) is styled “the mollior of the gods, and the 
manifestation of Aditi” {mdtn devanVun Aditcr it)ilknm) ; or, as Sriy.iij i explaias, llio 
rival of Aditi, from her appearing to call all the gods into existence u hen they are 
worslnpped in the morning, as Aditi really gave them birth. Comp.iro i. 115, 1. 
Muller, Transl. of R.V. i. 231, renders Aditer anlkam^ “tho face of Aditi.” 
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(xi. 22) of the same work (where the different gods arc taken up in the 
order in which they are found in the list in the Ifighantu, chap. 5) she 
is placed at the head of the female divinities of the intermediate region 
{atha ato madhya-danah striyak j tdsum Aditih prathamdyclmim Iha- 
vati). In numerous texts of the E.V. Aditi is styled the “ goddess,” 
or the “divine” (devl) (as in iv. 55, 3, 7; v. 51, 11; vi. 50, 1 ; vii. 
38, 4 ; vii. 40, 2 •, viii. 25, 10 ; viii. 27, 5 ; viii. 56, 10), the “ irre- 
sistihle goddess” {devl Aditir amrm^ ii. 40, 6; vii. 40, 4 ; x. 92, 14), 
“ the luminous,®'^ the supporter of creatures, the celestial ” {jyotish- 
maixm Aditim dJmrayat-ksJiitim^ svarvatlmy i. 136, 3), the “widely 
expanded” {xini-vyachdhj^'^ v. 46, 6), the friend of all men” {vik'a- 
jaxiydnif vii. 10, 4). In v. 69, 3, the rishi exclaims : “ Ip the moniing 
I continually invoke the divine Aditi, at mid-day, at the setting of 
the sun” {prCitar derim Aditim joJiavlmi madhyandine uditCi suryasya.) 
In i. 185, 3, her gifts — pure, unassailable, celestial, imperishable, and 
inspiring veneration, — are supplicated (am'/io datram Adder anarvam hive 
star rad avadlum na)nasvat)\ and in another place (i. 166, 12) the large 
blessings conferred by the IMaruts are compared to the beneficent deeds 
of Aditi {dirghaiii vo datram Adder iva vratam).^^ In iv. 55, 3, she is 
styled Pastyii, which Professor Uoth understands to mean a household 
goddess (corap. Muller, p. 248). In the Vuj. S. she is thus celebrated, 
21, 5 (— A.V. vii. 6, 2): “Let us invoke to aid us the great mother 
of the devout, the mistress of the ceremonial, the strong in might, the 
undecaying, the widely-extended, the protecting, tho skilfully guiding 
Aditi” {xnahlm u shi mutaram sxivrainnum ritanya patmm avase huvema | 
tuvikshairdm ajaraniim tiruchhli sxisarmdnam Aditim supranitim. 

See Roth in Joiirn. Germ. Or. Society, vi. 69; and compare R.V. vii. 82, 10; 
“We celebrate the beneficent light of Aditi,” etc. [avadhramjyotUi), 

Tho same epithet, dldirayat’hshitif is, in R.V. x. 132, 2, applied to Mitra and 
Varuna, tho sons of Aditi. 

87 Compare Taitt. Br. ii. 4, 2, 7 : Sem ha numa pfithivl dhunanjayd vihavyacliuh 
Adilih suryatvak. 

89 The word uditi here is understood both by Roth («.«.), by Kuhn (in his review 
of this essay), and Muller (Transl. R.V. i. 231, 232), to signify the setting of the sun. 

8'J Muller, p. 199, translates this: ‘<your bounty extenck as far as tho sway of 
Aditi.” See his note on tho different senses of vrata^ pp. 225 IT. 
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(2) Origin of the conception of Aditi according to Professors Roth and 
M\iller, 

In the Lexicon of Bohtlingk and Roth tho word aditi is taken (in 
addition to other senses which are also assigned) to signify infinity, 
especially the boundlessness of heaven in opposition to the finitencss of 
the earth, and its spaces ; ” and this signification is considered to be 
personified in tho goddess Aditi. In his Illustrations of the Nirukta, 
pp. 150 f. Professor Roth had understood the word to mean “ inviola- 
bility,’* ‘‘iraperishablencss and when personified as a goddess, to denote 
eternity, her sons the Adityas being the sons of eternity, and tho solar 
and luminous gods Varuna, Mitra, Aryaman, Bhaga, etc., being pre- 
eminently tho eternal deities, as light was regarded as tho immatorinl 
and eternal principle. In his essay on the highest gods of the Arian 
nations (Journ. of the German Or. Society, vi. 08 f.) the same writer 
says: Aditi, eternity, or tho eternal, is tho element which sustains, 
and is sustained by, tho Adityas. This conception, owing to the 
character of what it embraces, had not in tho Vedas been carried out 
into a definite personification, though tho beginings of such are not 

wanting This eternal and inviolable principle, in which tho 

Adityas live, and which constitutes their essence, is tho celestial 
light.” 

In a note on R.V. i. 16G, 12 (Trans, of the Rig-veda, i. 230), 
Professor M filler says that ‘‘Aditi, an ancient god or goddess, is in 
reality the earliest name invented to express tho Infinite; not tho 
Infinite as the result of a long process of abstract reasoning, but the 
visible Infinite, visible by tho naked eye, tho endless expanse, beyond 
the earth, beyond the clouds, beyond the sky.” And in the next page 
he goes on to remark that “ if wo keep this original conception (tho 
conception which ho has explained in these two pages) of Aditi clearly 
before us, tho various forms which Aditi assumes, even in the hymns 
of the Veda, will not seem incoherent. 

(3) Aditi as the mother of the Adityas, 

I proceed to adduce some of tho other texts in which Aditi is de- 
scribed and characterized, and begin with those in which she is repre- 
sented as the mother of Varuna and the other kindred gods : 
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viii. 25, 3. TCi mdtd vikavedasa miiryCiya pramahasd | mahl jajdna 
Aditir ritavari \ “The mother, the great, the holy Aditi, brought 
forth these twain (^litra and Varuna), the mighty lords of all wealth, 
that they might exercise divine power.” 

viii. 47, 9. Aditir nah tirushyatu Aditir sarma yachhatu | mdtd Mi- 
irasya revato Aryamno Varunasya cha anehamh | “ May Aditi defend 
us, may Aditi grant us protection, she who is the mother of the opulent 
^Mitra, of Aryaman, and of the sinless Varuna. See also x. 36, 3, and 
X. 132, 6; and A.V. v. 1, 9. 

Ill li.V. ii. 27, 7, she is styled rdja-putrd,'^^ “the mother of kings 
in iii 4, 11, su-putrdj “ the mother of excellent sons; ” in viii. 56, 11, 
as ngra-'pntrdf “ the mother of powerful sons ; ” and in Atharva-veda, 
iii. 8, 2; xi. 1, 11, “the divine Aditi, mother of heroes” {mra-puird). 
All these epithets have obviously reference to Varuna and the otlier 
Adityas as her otfspring. In A.V. viii. 9, 21, she is called Aditi, W'ho 
had an eight-fold parturition, who had eight sons ” {ashta-yonir Aditir 
ashtaputrd). In viii. 90, 15, (referred to by Professor Muller in his 
Lectures ii. 501, and in his Trans, of the R.V. i. p. 237), Aditi appears 
to 1)0 described as the daughter of the Vasus, the sister of the Adityas, 
and the mother of lludras (judtd rudrdndui duhitd vandnufn sva8d ’^dit~ 
ydndm amritasya ndhhih \ pra nu vocJum chikitmhe jandya md gdm and- 
gam Aditim vad/iishfa). 

In the Sfima-vcda (=A.V. vi. 4, 1) the brothers as well as the sons 
of Aditi appear to be mentioned, i. 299 : “ May Tvashtri, Paijanya, 
and Prahmaijaspati [preserve] our divine utterance. May Aditi witli 
(her) sons and brothers preserve our invincible and protecting utter- 
ance ” ” (TvasJitd no daivyadi vachah Parjanyo Prahmanaspatih [ putrair 
Ihrdtrilhir Aditir nu pdtu no dmhtaram trdmanam vacha1i)» Who her 
brothers may be, does not appear. 

(4) /« Aditi ever identified with the shj f 

In another passage of the E.V. x. 63, 2, Aditi is thus mentioned, 
along with the waters, and the earth, as one of the sources from which 

■■'0 In ii. 27, 1, the epithet rdjahhyah^ “ kings,” ia applied to all the six Adityas 
there named. 

Benfey, however, understands the sons and brothers to be those of the worshipper, 
For trdmamm vachah the A.V. reads irayamUnain sahah, “ delivering force.” 
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the gods had been generated : All your names, ye gods, are to be 
revered, adored, and worshipped ; yo who were born from Aditi,’'^ from 
the waters, ye who arc born from the earth, listen here to my invo- 
cation” ( Fik'd hi vo namasyuni vandya ndmdnidemlh uta yajniyani vah | 
ye dhajdtah Aditer adhhyas pari ye prithky as te me ilm sruta liavam |). 
In this passage we appear to find the same triple classification of gods 
as celestial, intermediate, and terrestrial (comp. A.V. x. 9, 12), which 
we have already met with in R.V. i. 139, and in the Nirukta. 
The gods mentioned in the verse before us as sprung from Aditi, might 
thus correspond to the celestial gods, among whom the Adityas are 
specified by Yaska as the first class, or to the Adityas alone.’* 

Tlie hymn before us proceeds in the next verse (x. 63, 3) : “Gladden, 
in order to promote our well-being, those Adityas, who are invigorated 
by hymns, the bringers of vigour, the energetic, to whom their mother 
the sky, Aditi, (or the mfinite sky),’® towering to the empyrean, 

Roth, in his Lexicon, Tinclcrstands the word Aditi in this passage to moan “ in- 
finity,” the honiidlossncss of hoaven as opposed to the limitation of ciirtli. 

’3 The same threefold origin of the gods, logethrr with the use of the word 
“waters,” to denote the intermediate region, is found also in x. 49, 2, where it is 
said : mmn dhur Indram mma devatah divas cha (/mas cha apam cha jmtavah | 
“The gods, both those who are tlie off^pring of the sky, of the cartli, and of the 
[aerial] waters, have assigned to mo the name of Indru ; ” ami in x. G/), 9, the poet 
says: Parjanya-Vata vrishahhd purlshim Indra-Vuyu Varimo Mitro Aryamd | 
devan Aditynn Aditim havnmahe ye pTtrthivTiso divyiiso apsu ye | “ Parjaiiya, Viita, 
vigorous and shedders of moisture, Indra, Vyyu, Varuna, Mitra, Aryaman: AVo 
invoke the divine Adityas, Aditi, those (gods) who are terrestrial, eeh'stial, Avho 
(exist) in the aerial waters.” The word “waters” seems to bo used in the sense 
of air, in ii. 38, 11, and x. 45, 1. Compare also vii. 35, 11, where the gods arc 
classed as divya, pdrthivay and apya (celestial, earthly, and aerial, apsu antarikshe 
b/iavah : Sayana), v. 14 of the same hymn where they arc divided into divyay 
pnrthivay (celestial, earthly), and yojUta\ and vi. 50, 11, where they arc distinguished 
as dwyay parthiva, gojTtta, and apya (celestial, earthly, gajdta, and aerial. Sayana 
on R.V. vii. 35, 14, explains gojUta as Priincr jatah, “horn of Pris'ni.” On vi. 50, 11, 
ho characterizes Pri^iii as niTulkyamikn vak, “the Vach of the middle region.” 
In the former of these two passage.s, if the threefold division of gods is maintained 
gojnta ought to bo = apya : hut in the latter passage wo have a fourfold division, 
and 08 tho apya gods are one of the four classes, (jojdta ought to designate a dif- 
ferent class. Roth so explains the last word as meaning tho gods of the starry heaven. 

’■* Nirukta xii. 35 ; Alhdto dyitsihUndh devagawih | teshdm Aditydh pralhanid- 
gdmino bhavanti j 

’® The word for “sky” here is Pyausy which, if my rendering is correct, must in 
this passage be regarded as feminine, though, as wo have seen, it is generally mas- 
culine, and designated m father. In v. 69, 8, the words dyaus and aditi are similarly 
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Buppliea the sweet ambrosial fluid ( Yehhyo matd madhmat pinvate 
payah piyushatn dyaiir aditir adn-barhuh | uHlia-imhmCin vrishahhardn 
svapnasas tun Aditydn mu mada mistaye). This verse, in which it may 
seem that Aditi is either identified with, or regarded as an epithet of, 
the sky, appears rather to confirm the view I have taken of the one 
which precedes. The tenor of E.V. x. 65, 9, quoted in a preceding 
foot-note p), seems, however, opposed to this identification of Aditi 
with the sky, as she and her sons the Adityas are there mentioned 
separately from the other gods who are the inhabitants of the three 
different spheres ; though possibly the last named classification may be 
meant to sum up all the gods before enumerated, and so to compre- 
hend the Adityas also. 

(5) Aditi seems to he distinguished from the Earth. 

But even if we suppose that in the preceding passages it is intended 
to identify Aditi with the sky, this identification is very far from being 
consistently maintained in the hymns. And it is equally difficult to 
take the w'ord as a constant synonym of the Earth. For although, as 
we have seen, Aditi is given in the Nighantu as one of the names of 
the Earth, and in the dual as equivalent to Heaven and Earth, and 
though in the obscure verse 11. V. i. 72, 9, and in Atharva-veda, xiii. 
1, 38, she may appear to be identified with the Earth,’® we find her in 
many passages of tho Rig-veda mentioned separately, and as if she 
were distinct from both the one and the other. Thus, in iii. 54, 19, 
20, it is said : “ tS'rinotu nah prithivl dyaur utdpah suryo nahshattrair 
uru antarihsham | 20 , . , Adityair no Aditih Srinotu | “May the 
Earth and the Heaven hear us, the Water, the Sun with the stars, 
the wide Atmosphere . , . . 20 May Aditi with the Adityas hear us 

united : mirndtu dyaur aditih, etc. Professor Muller takes aditi in x. 03, 3, as well 
as in V. 69, 8, for an adjective, and renders the first half of the former verse thus : 

The gods to whom their mother yields the sweet milk, and tho unbounded sky, as 
firm as a rock, their food” (pp. 243 and 249). But we should thus have to take 
Aditi in diflercnt senses in two adjoining verses. In v. 2 of this hymn Prof. M filler 
himself takes Aditi as signifying the goddess (p. 240). For adribarhas see Ro'h, s.v., 
and under barhas, 

R.V. i. 72, 9. Malmd mahadbhih Prithivt vi tasthe mitd puirair Aditir dJmyase 
veh 1 “The earth, the mother, Aditi stood in power with her mighty sons for the 
support of the bird.” The word prithivt may, however, as Professor Muller supposes, 
p. 243, be here an epithet. A.V. xiii. 1. 38 : Yaidfy pfithivyd Adityd upasthe, etc. 
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in V. 46, 3 ; Indrugnl Mitravaruna Aditim svah prithivim dydm Mmtah 
parmtdn apah | huve [ I invoke Indra, Agni, Mitra, Yaruna, Aditi, 
Heaven, Earth, Sky, etc. ; in vi. 51, 5 : Byaush pitah Frithivl mdtar 
adhrug Agne Ihrdtar Vasavo mrilata nah | vihe Adityuh Adite mjoshd 
asmabhyam hrma lahulam viyanta | ^^Eather Heaven, benificent 
mother Earth, brother Agni, Vasus, be gracious to us; all ye Adityas, 
Aditi, united, grant us mighty protection in ix. 97, 58 : Tan no Mitro 
Varum mdmahantdm Aditih Sindhuh Prithivl uta Byauh | “Afay 
Mitra, Yaruna, Aditi, Ocean, Earth, and Heaven gladden us in x. 36, 
2 : Dyaid cha nah Prithivl cha pracheiasd ritdvarl rakshatdm amhaso 
rishah | . . . . 3. Visvasmdn no Aditih pdtu amhaso mdtd mitrasya 
Varumsya revatah | 2. “ Iteaven and Earth, the wise and holy, 
protect us,” etc. ; .... 3: ‘‘May Aditi, the mother of Mitra and the 
opulent Yaruna, preserve us from every calamity.” See also x. 92, 11. 
Perhaps the most distinct text of all, however, is x. 63, 10 : Sufrd- 
munam Prithivim Bydm anehasam susarmdnam Aditim supranltim | 
daivlm ndvdm svaritrdm andgasam asravantim d ruhema svastaye | 
10; “(We invoke) the excellent protectress the Earth, the faultless 
Heaven, the sheltering and guiding Aditi: let us ascend for our well- 
being the divine bark, well rowed, free from imperfection, which never ' 
leaks.”” Yfij. S. xviii. 22: “May Earth, and Aditi, and l)iti, and 
Heaven, etc., etc., satisfy mo through my sacrifice,” etc. (. . . . prithivl 
cha me Aditih cha me Diti^ cha meByaus cha me* , . yajmna halpantdm). 
In A.Y. vi. 120, 2 : the Earth seems to bo distinguished from Aditi; 
Bhumir mdtd Aditir no janitram bhrdtd \tariksham ityddi | “ Tho 
Earth our Mother, Aditi tho place of our production, tho air our 
brother, etc. 

In the S'atapatha Brahmana, indeed, it is said (ii. 2, 1, 19) : “Aditi 
is this earth ; she is this supporter,” {iyam vai Prithivl Aditih sd iyam 
pratuhthd)y etc.; and in another passage (v. 3, 1, 4): “Aditi is this 
earth ; she is the wife of tho gods,” {iijarh vai Prithivl Aditih sd iyam 
devdnCm patni). (See also viii. 2, 1, 10; xi. 1, 3, 3). But these 
identifications of tho Brahmanas are very arbitrary and frequently 
fanciful. 

I have already mentioned that Aditi is placed by Yaska at the head 

” This verse occurs also in the Viij. S. xxi. 6 ; and Ath, V. vii. 6, 3. See Muller, 
p. 238. 
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of the goddesses of the intermediate region. If, however, the same 
ancient writer has done rightly in placing the Adityas among the 
deities of the celestial sphere (Nir. xii. 35), Aditi their mother ought 
surely to have found her place in the same class, as it is scarcely con- 
ceivable that the composers of the hymns should have thought of thus 
separating the parent from her offspring. But Yaska is here merely 
following the order of the list of words (for it can hardly be called a 
classification) which he found in the fifth chapter of the N^ighantu ; 
and in following this list (to which ho no doubt attached a certain 
authority) he has liad to specify Varuna, who is twice named in it, not 
only among the celestial gods (xii. 21), among whom as an Aditya ho 
was properly ranked, but also among the gods of the intermediate 
region’** (x. 3). 

(6) Adiii md Litu 

In the following verse Aditi is named along with another goddess 
or personification, ])iti, who, from the formation of her name, appears 
to be intended as an antithesis, or as a complement, to Aditi (v. 62, 8. 
Uiranyarupam uahmo vyushfav ayah-sthunam tidiUl sunjasya \ drohatho 
Varuna Ultra garttam atai chahhuthe Aditm Bitim cha | “Ye, Mitra 
and Varuna, ascend your car, of golden form at the break of dawn, 
(your car) with iron supports at the setting’® of the sun, and thence ye 
behold Aditi and Diti.” Sayana here understands Aditi of the earth 
as an invisible whole, and Diti as representing the separate creatures 
on its surface {Aditim akhandanlyCm hhumim Litm khanditdm pra- 

Roll), in bis remarks on Nir. x. 4, offers the following explanation of Ibis cir- 
cumstance : “ Varuna wbo, of all tbo gods, ought to have been assigned to tbo 
highest sphere, appears here in the middle rank, because among his creative and 
regulative functions, the direction of the waters in the heavens is one. 

7® I hero follow Roth, who, in the Journ. Germ. Or. Society, vi. 71, and in his 
Lexicon, renders the word ivUtd suryasya here by “setting of the sun.” Sayana goes 
the length of explaining this phrase by aparaJma “afternoon,” in his note on v. 76, 
3, though not in the passage before us. 

These two words, aditi and diitf occur also in a passage of the Vujasaneyi San- 
hita (x. 16), which is partly the same as the present. The concluding clause {tatas 
ehakshatam aditim ditim cha) is thus explained by the commentator there as signify- 
ing in the adhidaim sense : “Thence behold [o Varuna and Mitra] the man who is 
not poor {aditi ^adJna), i.e. who observes the prescribed ordinances {vihitanushtha- 
tdram)r and him who is poor {diti-dim)^ who follows the practices of the atheists 
{n&siika-vfitiam ),’ ' 
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jailihim). In his essay on The Highest Goils of the Arian Races 
(Journ. Germ. Or. Society, vi. 71), Professor Roth translates these 
two words by “the eternal,” and “the perishable.” In his Lexi- 
con, however, the same author (s.u.) describes Diti “as a goddess 
associated with Aditi, without any distinct conception, and merely, as 
it appears, as a contrast to her.” Aditi may, however, hero represent 
the sky, and Diti the earth ; or, if we arc right in understanding the 
verso before us to describe two distinct appearances of ^litra and 
Variiija, one at the rising and the other at the setting of the sun, 
Aditi might possibly stand for the whole of nature as seen by day, and 
Diti for the creation as seen by night. At all events the two together 
appear to be put by the poet for the entire aggregatcof visible naturo.®^ 
Diti occurs again as a goddess, but without Aditi, in another place (vii. 
15, 12, Team Ague vlravnd yah deras cha Savitd Bhagah | DUis cha 
dati vdryam \ “ You, Agni, and the divine Savitri and Bhaga, (bestow) 
renown with descendants ; and Diti confers what is desirable.” Say ana 
here explains Diti as moaning a particular goddess {Ditir api devi), 
Roth (s.f .) considers her to be a personification of liberality or opulence. 
Professor MLiller, Trans, i. 244, considers that the original reading in this 
passage was Aditi, and that Diti has been substituted by later reciters. 
Diti is also named along with Aditi as a goddess, A.V. xv. 6, 7, and 
XV. 18, 4 ; Vaj. S. xviii. 22; and in A.V. vii. 7. 1, her sons are men- 
tioned. These sons, the Daityas, as is well known, were regarded in 
later Indian mythology as the enemies of the gods. 

(7) Aditi may be a permiijication of Universal Nature, 

Perhaps Aditi may best bo regarded as a personification of uni- 
versal, all-embracing Nature, or Being, with which she is in fact 
identified in the following remarkable verso. She is the source and 
substance of all things celestial and intermediate, divine and human, 
present and future (i.89, 10); “Aditi is the sky; Aditi is the air 
(or intermediate firmament) ; Aditi is the mother, and father, and son ; 
Aditi is all the gods, and the five tribes ; Aditi is whatever has been 

The words aditi and diti occur together in anotlicr passage, iv. 2, 11 {difim cha 
rasva aditim urmhya)^ where Sayana takes diti for “the liberal miin,” and aditi for 
the “ illiberal,” and translates “ grant us a liberal giver, and preserve us from the 
illiberal,” while Roth renders them by “ wealth ” and “ penury ” respectively. 

In another place, vi. 61, 11, Aditi is invoked, along with Indra, the earth, the 
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born; Aditi is whatever shall be born”®® {Adiiir dyaiir Aditir antarih- 
sham Aditir maid sa pita sa putrah | visve devah Aditih panchajandh 
Aditir jdtam Aditir janitmm |). 

Sayana states that here Aditi is cither the earth, or the mother of 
the gods, and that she is lauded under the character of universal 
nature {Aditir ddlnd ahhandanuja vd prithivi devamdtd vd \ » . . evam 
mhala-jagad-dtmand Aditih duyate). Yaska says (Nir. iv. 22 f.), that 
Aditi means “not poor, the mother of the gods” {Aditir ad'ind deva^ 
mdta\ and that the variety of her manifestations is set forth in this 
verse, or that the objects which are there characterized as aditi are 
adina^ the reverse of dlnaj “poor” {iiy Aditer vihhutim dchasJife | 
enuny adinuni vd). This text occurs at the end of a hymn addressed 
to all the gods, and docs not appear to have any connexion with the 
verses which precede, from which it derives no elucidation.” 

Compare with it Tuitt. Br. iii. 12, 3, 1, where it is similarly said 
“ that the sclf-cxistent Brahma, who is the highest austere-fervour, 
is son, father, and mother {SvayamhJm Brahma paramaih tapo yat | 
sa eva putrah sa pita sa maid). 

With this may be compared iEscliylus, Fragment 443 : 

Zei5s iariv alB^p^ yrjf Zevs 5’ oipay6s* 

Zivs roi rh irdvra ri Tur 5’ vvipTfppy. 


ground {Pshdma), Puslian, Bhaga, and the five tribes {panchajamh), to bestow bless- 
ings. Are the “five tribes” to be understood hero, with some old commeritulors 
(see Nir. iii. 8) of the Gandharvas, Pitris, Devas, Asuras, and llfikshusas ; or Avith 
the Aitarcya Briiliinuna quoted by Silyana on i. 89, 10, of gods, men, Gandharvas, 
Apsarascs, serpents, and Pitris (the Gandharvas and Apsarases being taken as ono 
class) ? Perhaps we should rather understand the term, as in x. 53, 4, 5 
jandh mama hotram jmhadhvam, “ye five tribes, welcome my offering’'), as denoting 
the whole pantheon, or a particular portion of it. In R.V. x. 55, 3, pancha devdfy^ 
the five gods, or classes of gods, are mentioned, and in x. GO, 4, “ the five tribes in 
the sky” {divJva pa»cha krWitaynh). See the 1st vol. of this work, p. 177. 

In a note on this verso (Orient und Occident, ii. p. 253) Professor Benfcy remarks 
<*Tho conception of this goddess is still dark.” 

^ M. Ad. Regnicr, E'tude sur I’idiome dcs Vedas, p. 28, remarks : Aditi is the 
name of a divinity, a personification of t/ie Ally the mother of the gods.” 

There is a hymn (x. 100)— addressed to different gods, and where they are 
invoked in succession — in which the words d mrvatixtim aditim vfinimahe form the 
conclusion of all the verses except the last. The precise meaning of these words was 
not very elear to me, especially as they have no necessary connection with the pre- 
ceding portions of the diflferent stanzas in which they occur. But Professor Aufrecht 
suggests that the verb vfinimahe governs a double accusative, and that the words 
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“ Zeus is the -®ther, Zeus is the Earth, Zeus is the Heaven. Zeus is 
all things, and whatever is above them.” See Muller, Lectures on 
Language, ii. 441. 

The signification, earth ” or “ nature,” may be that in which the 
word Aditi is employed in R.V. i. 24, 1 : Kmja nunaiti hatanmya 
amritOmm mandmahe chdru demsya ndma ] ko no mahyai Aditaye pnnar 
dat pitaraih cha driseyam mdtaram cka | 2. Jy7ier vayam prathamaa^ja 
atnrildndtn mandmahe chdru devasya ndma | sa no mahyai Aditaye punar 
ddt pitaram cha drimjam mdiaraih cha | of which god, now, of which 
all the immortals, shall wo invoke the amiable name ? who shall give 
us back to the great Aditi, that I may behold my father and my 
mother ? p. Let us invoke the amiable name of the divine Agni, the 
first of the immortals ; he shall give us back to the great Aditi, that I 
may behold my father and ray mother.” These words are declared in 
the Aitareya Erfilimana to have been uttered by S'unasscpa when he 
was about to be immolated (see Professor Wilson's Essay in the Journal 
of the Boyal Asiatic Society, xiii. 100; Professor Roth’s paper in 
Weber’s Indischo Studicn, i. 46 ; Muller’s Ancient Sanskrit Literature, 
pp. 408 ff. ; Haug’a Aitareya Brahmana, ii. 460 ff., and the First Vol. 
of this vfork, pp. 355 ff. In regard to the passage immediately before 
us, Muller’s Lectures on Language, ii. 500, and his Translation of thoRig- 
veda, i. 213, may also be consulted). Whether this account be correct or 
not, the words may be understood as spoken by some one in danger of 
death from sickness or otherwise, who prayed to be permitted again to 
behold the face of nature. This interpretation is confirmed by tho 
epithet mahl^ “ great,” applied in this verse to Aditi, which would not 
be so suitable if, with Roth («.«?.), we should take the word here in tho 
sense of “freedom” or “security.” If wo should understand the father 
and mother whom the suppliant is anxious to behold, as meaning heaven 

mean “We ask Aditi for sarratdli*^ (whatever that may mean). In an ingenious 
excursus on R.V. i. 94, 15 (Orient und Occident, ii. 619 ff.), Professor Benfey regards 
the word as coming originally from tho same root as the Latin salTit, of which he 
supposes the primitive form to have been salvotut, and to have tlic same signification. 
This sense certainly suits the context of the four passages on which principally he 
founds it, viz., i, 106, 2 ; iii. 64, 11 ; ix. 96, 4; x. 36, 14. In a nolo to his trans- 
lation of this paper (Orient und Occident, iii. 470) he explains the words under 
consideration, “ we supplicate Aditi for welfare." In his transl. of R.V. i. 247, 
Miiller similarly renders them : We implore Aditi for health and wealth." 
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and earth (see above), it would become still more probable that Aditi is 
to be understood as meaning “ nature." Sfiyuna (in loco) understands 
the word of the Earth {prithivyai). 

(8) Aditi as a forgiver of sin, 

Denfey in his translation of the hymn just referred to i.^ 24 (Orient 
und Occident, i. 33), treats Aditi as a proper name, and explains it as 
denoting “ sinlcssness." Whatever may be thought of this interpreta- 
tion, the goddess Aditi is undoubtedly in many other texts connected 
with the idea of deliverance from sin. Thus at the end of this same 
hymn (i. 24, 15), it is said: Uil uttamaili Vanina pdsam asmad ara 
adhamam vi madhyaniam katlmya | atha vayam Aditya vratoA^ iava 
anCtgasah Aditaye sydma \ “Varuna, loose from us the uppermost 
the middle, and the lowest bond. Then may we, o Aditya, by thy 
ordination, be without sin against Aditi." ^ 

The same reference is also found in the following texts : 

i. 162, 22. “May Aditi make us sinless" {andgastcam no Aditih 
Icrinotu). 

ii. 27, 14. “Aditi, Mitra, and Vanina, be gracious if we have com- 
mitted any sin against you" {Adite Mitra Varunauta mrila yad vo vayam 
chakrima kach chid dgali). 

iv. 12, 4. “ Whatever oflence we have, through our folly, committed 
against thee, after the manner of men, o most youthful god, make us 
free from sin against Aditi ; loosen our sins altogether away, o Agni " 

On the (lifforrut soiises of the word vrata sec Iiliillcr^ Trans, of R.V. i. 22.5 ff. 
Ilerc he renders “niuler lliy aiispiees," p. 228. 

The ahiitract noun aditiica occurs along with anaijdstva, “ sinlcssness,” in the 
following line (vii. 61, 1): amgdstre adiliive turdsa imam ynjnam dadhatu nrosha- 
mdndh, “ ]\lay the mighty gods, listening to us, preserve this ceremony in sinlcssness, 
and prosperity,” Though adilitva is joined with andgdstva, it does not follow that 
it must hiivc the same sense.— In the S'atapatha Bruhmana x. 6, 5, 6 ( = Brihad 
Aranyaka TJpanishad, p. d'A if.,) the name of Aditi is explained from the root ad, to 
eat: ‘‘AVhatever he crealed, he began to eat: for Aditi derives her (or his) name 
from this, that she (or he) eats every thing ” {gad gad eva aspjata tad altum adhri- 
yata ] sarvam vai atti Hi tad Aditcr aditUvam), Aditi is an epithet of j\gni in R.V. 
iv. 1, 20 ; vii. 9, 3 ; and of Aryaman in ix. 81, 5. Yiiska tells us that Agiii also is 
called Aditi {Agnir agg aditir uchgate, Nir. xi. 23), and quotes in proof of this the 
16th verso of a hymn to Agni, R.V. i. 94. In vii. 62, 1, the worshippers ask that 
they may he aditayah^ which Suyaga renders by ahhandanlyuh^ “invincible.” 
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( Yach cUd hi te piirushatra yavish\ha acliittibhih chdkrima hach chid 
agah | kridhi su asmdn AdiUr andgiin vi enCmsi iisratho vishvag Ague), 
V. 82, 6. May we be free from sin against Aditi through the help 
of the divine Savitri” {andgasah Aditaye devasya Savituh save), 
vii. 87, 7. “ May we, fulfilling the ordinances of Aditi, bo without 
sin towards Varuna, who is gracious even to him who has committed 
sin” (yo mrilaijdti cliahrmhe chid ago vayam sydma Varum andgdh \ 
anu vratdni Aditer ridhantalj). 

vii. 93, 7. “ Whatever sin we have committed, be thou (Agni) com- 
passionate : may Aryaraan and Aditi sever it from us ” (yat slm dga^ 
chakrima tat su mrih tad Aryamd Aditih iisrathantu), 

X. 12, 8. ^‘^fay Mitra here, may Aditi, may the divine Savitri de- 
clare us sinless to Varuna ” {Mitro no atra Aditir andgdn Savitd devo 
Varundya vochat). 

A consideration of these passages, where Aditi is supplicated for for- 
giveness of sin, might lead ua to suppose tjiat she was regarded as the 
great power which wields the forces of the universe, and controls the 
destinies of men by moral laws; and the idea derives some support 
from her connection with Varuna, whoso bonds arc so often referred to 
as afflicting sinners.^* But this supposition is weakened by the fact that 
many others of the gods arc in the same way petitioned for pardon, as 
Savitri (iv. .'>4, 3) and other deities, as the Sun, Dawn, Heaven and 
Earth (x. 35, 2, 3), Agni (iii. 54, 19). 

(9) Aditi* s position sometimes subordinate. 

Though, as we have seen, Aditi is regarded as the mother of some of 
the principal Vedic deities, she is yet, in other texts, represented as 
playing a subordinate part. 

Thus, in vii. 38, 4, she is mentioned as celebrating the praises of 
Savitri, along with her sons Varuna, Mitra, and Aryaman, and wel- 
coming his aid (ahhi yam devi Aditir grindti savam devasya Savitur 
jushdnd | ahhi samrdjo Varum grinanti ahhi Mitrdso Aryamd sajoshdh ) ; 
and in viii. 12, 14, she is declared to have produced a hymn to Indra 
uta svardje Aditih stomam Indrdya fijanat | puruprasastam utaye rita~ 
sya yat). 

See on this subject Muller’s transl. of the R.V. i. 24 1 ff. 
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(10) Creation as described in Rig-veda x. 72; birth of Aditij Bahsha^ 
the gods, and the Adityas. 

In a hymn of the tenth book (the 72nd), supposed from its contents 
to be of a comparatively late date, the process of creation is described 
at greater length than in any earlier passage, and the share which 
Aditi took in it is not very intelligibly set forth : 

X. 72, 1. Devflndfn nu vayam jCind pra vochama vipanyayd | iiJctheshu 
kasyamdneshu yah pasydd iittare yuge | 2. Brahmanaspaiir etd sam kar- 
mdrah ivudliamat | devdndtli purvye yuge asatah sad ajdyata | 3. Berd- 
ndm yuge prathame asatah sad ajdyata \ tad dmh anv ajdyanta tad TJlid^ 
napadas pari | 4. Bhdr jajne Ultdnapado bhuvah dsdk ajdyanta | Adiler 
Baksho ajdyata Bakshdd u Aditih pari | 5. Aditir hi ajanishfa Baksha 
yd duhitd tava | turn devdh anv ajdyanta bhadruh amritabandhavah | 6. 
Yad devdh adah sal He susamrabdhdh alishthata \ attra vo nrityatdm iva 
tlvro renur apdyata | 7. Y^d devdh yatayo yathd bhuvandni apinvata \ 
aitra samudre d gdlham d suryam ajabharttana \ 8. Ashtau putrdso 
Aditer ye jdtds tanvas pari | devdn upa pra ait saptabhih para mart- 
idndam dsyat | 9. Saptabhih pulrair Aditih upa prait pdrvyaih yugam | 
prajdyai mrityave tvat punar mdrlldndam dbharai | 

^‘1. Let us, in chaunted hymns, with praise, declare the births of 
the gods, — any of us who in (this) latter age may behold them. 2. 
Drahmanaspati blow forth these births like a blacksmith.®" In tho 
earliest ago of the gods, the existent sprang from the non-existent. 

3. In the first age of tho gods, tlio existent sprang from the non- 
existent: thereafter the regions sprang, thereafter, from TJttanapad. 

4. Tho earth sprang from Uttanapad, from tho earth sprang the 
regions : Daksha sprang from Aditi, and Aditi from Baksha. 5. For 
Aditi was produced, she who is thy daughter, o Baksha. After her 

I have already given this translation in vol. iv. of this work, pp. 10, 11, but 
repeat it here, witli some vaiiations, for the sake of completeness. Prof. Muller in 
his transl. of tho ll.V. pp. 234 f. gives a version of tho first four verses. In the first 
verse, second line, he proposc.s to read yat for yah and to translate “ that a man may 
see them,” etc. In the third verse betakes Uttanapadixs, where it first occurs, for a 
nominative, and in the fourth verse for a genitive. ’SVliichever way wc take the 
words, there is a double production of the regions ; first, either (a) from Uttfiuapad, 
or (b) after the non-existent, but before Uttuiiapad, to which they gave birth, and, 
second, from the earth, which itself sprang from Gttunapad. 

Compare R.V. iv. 2, 17 j and x. 81, 3. 
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the gods were born, happy, partakers of immortality. 6. When, gods, 
yc moved, agitated, upon those waters, then a violent dust®^ issued 
from you, as from dancers. 7. When, gods, yc, like strenuous men,®* 
replenished the worlds, then yc drew forth the sun which was hidden 
in the (aerial?) ocean. 8. Of the eight sons®* of Aditi who were 
born from her body, she approached the gods with seven, and cast out 
lilarttanda (the eighth). 9. With seven sons Aditi approached the 
former generation (of gods) : she again produced Marttanda for birth as 
well as for death.®* 


Compare R.V. iv. 42, 6. . . . Ltrlrah iyarmi ren7tm ahhihhTityojnh. 

Yatayah . — This word is taken hy Bdlitlinj^k and Roth h.v. as tlic name of fls 
ancient family cciinected with tlie Bhri^^us, R.V. viii. 3, 9 ; viii. 6, 18, to whom some 
connection with the formation of the world is ascribed in x. 72, 7 (the verse before us). 
The word also occurs in R.V. vii. 13, 1, where it is applied to Agrii {Vaihmmrnya 
yatayc matimm). The second of the verses quoted by B. and R. (viii. 6, 18) is as 
follows: ye Indra yatayas tvd Bhrujaro ye eha ttishpa'uli | inama id uyra srudhi 
haram | “ Indra, the Yatis, and the Bhiigus, who prai#d thee : — hear, o licry god, my 
invocation.” Here a family of men may be meant, as also in viii. 3, 9 [yena yaUhhjo 
lihrigave dhanehite). In one of the few verses of the Srnna-veda which arc not found 
in the R.V., viz. ii. 304, (but which is not referred to in B. and R.’s J^exicon, although 
the parallel passage in the A.V. ii. 5, 3, which has some dilfercrit readings, is cited) 
the words Yati and Bhfigu both occur : Indrns Uirnahan Milro nn jiujhnmi Vrittradi 
Yatir na \ bibheda Balam Bhrigur na maahe satrfm made somnsya 1 ” The impetuous 
Indra slow Vyittra as (did) Mitra, as (did) the Yati ; he pierced Bala as (did) Blirigu ; 
he overcame his enemies in the exhilaration of the sama-juicc.” The parallel passage 
of the A.V. (in Roth and Whitney’s cd.) reads yat/r fta, the accusative feminine, instead 
of yatir na, the nom. masc. The Lexicon also refers to the Ait. Br. vii. 28 ((jiiotcd 
in the 1st vol. of this work (2nd ed.) pp, 437 f.), where Indra is said to have 
abandoned the Yatis to wolves ; and to other passages in which the same legend in 
noticed. 

Compare A.V. viii. 9, 21 : aahfa-yonir Adilir ashta-puti'd | In the Taitt. Aran- 
yaka i. 13, 1, the Earth is said to have had eight births, eight sons, and eight hus- 
bands {flehtayonm ashtaputrum ashtapatnltn imam mahJrn), 

The 8th and 9th verses are quoted in the Taittirlya Aranyaka i. 13, 2, 3; 
where the reading of the last line of verso 9, is as follows : prajdyai mrityare tnt 
para mdrttdndam abharat \ The commentator explains the last verse thus : ‘‘ Aditi 
approached her husband preparatory to the procreation of her sons, and with a view 
to their birth; and she abandoned Marttanda that ho might die” [tad-utpndanartham 
**purvyaih yugam*' tad utpatti-purva-kulinam pati-samyogam prajdyai" prajot- 
patty~artham upaprait" prlii~purvakam prdptavati \ . . . Mdrttdnddikhyain ash- 
\amam putram parabharat" parityaktavatl iti yat tat mntyave" mritiju-nimit- 
tarn I Mdrttdndo hi mrityor eva hetur na prafubhivfiddheh]), and ho adds that 
“Marttanda means one in consequence of whose birth the egg has become dead” 
{mritam andaih yadlya-ianmand sa Marttanda^ ; according to the Smpti : mrite'nde 
jdyate yamdd Mdrttdndah sa udBhYiiah | “ He is called Marttapda because he was 

4 
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Yaska has the following remarks on verso 4 of this hymn in the 
N’irukta, xi. 23 : 

Adityo Lahhah ity ahur Aditya-madhje cha stutah | Aditir Ddhhd^ 
yarn Aditer Daksho ajdyata Dahliad u Aditih pari'^ iti cha | tat 
katham uimyndyeta | mmdna-janmdnaii sydtdm iti | api vd deva-dhar~ 
mem ilaretara-janmdjian sydtdm itaretara-prakritl | 

^‘Daksha is, they say, an Aditya (or son of Aditi), and is praised 
among the Adityas. And Aditi is, on the other hand, the daughter of 
Daksha (according to tliis text), ‘ Baksha sprang from Aditi, and Aditi 
from Daksha.’ How can this be possible? They may have had the 
same origin ; or, according to the nature of the gods, they may have 
been born from each other, and have derived their substance from each 
other.”.®® 

Another instance of the same reciprocal generation is found in R.V. 
X. 00, 5: Tasmdd Virdd ajdyata Virdjo adhi Purushah | ‘^Trom him 
(Purusha) sprang Viraj ; «nd from Viraj (sprang) Purusha'.’’ 

born when tho egg was dead.” See also the 640th line of the Ilarivaihsa quoted in the 
4th vol. of tills work, p. 11, note. The S'atapatha br.lhmana, iii. 1, 3, 3 (already 
quoted in the 4th vol. of tliis work, p. 12), has the following explanation of the 8th 
verse: Ashlau ha vai ptUrTth Aditeh | yam tv dad devdh Aditynh ity nvhakuhate 
sapta ha mi te | (wilritadi ha auhtamam janayanehakura MdrttTmdmn | sandegho ha 
era dsa ydvm era Tirdhras tavoms iiryan pumsha-sammitah ity u ha eke dhuh \ 4. Te 
u ha ele uchur dernh Adit yah ^^yad amdn ami ajanhm lad amuyd iva hhudhanta 
imai) vikarardma ” iti turn vichalour yathd aymn purusho vikritah | tasya ydni 
mdiiisdni natikfifya sa)})iy(i,st(s tato hasd mmahhuvat j . . . Yam u ha tadvichakriis sa 
Vivamtn Addyas tasya imdh prajdh | “Aditi had eight sons. Put there wcie only 
Bfven (of them) wliom men call the Adilya deities. For she boro the eighth, Murt- 
trinda, undeveloped into any distinctions of .shape (without hands, feet, etc. — Comm.), 
and quite sinootli and uniform, as broad as he was long, or of the size of a man, 
according to some. The Aditya gods said * If in his nature ho docs not resemble us, 
it will be fatal ; come let us shape him.* They did so as this man is shaped. Tho 
fle.sh Avhieli they cut off him, and threw away, became an elephant. ... lie whom 
they so shaped was the Aditya Vivasvat, of whom come these creatures.” The passage 
of the Taitt. 8aiih. vi. 6, C, 1, quoted in the Ist vol. of this work p. 2G, also alludes 
to Aditi’a second parturition having resulted in an abortive egg {vyriddham andam). 

In his Illustrations of the Niiukta (p. 161) Professor Roth thus translates the 4th 
and 5th verses of this hymn : “ Rhu (the world) was born, and from her opened womb 
sprang the Regions ; from Aditi (Eternity) was horn Daksha (spiritual power), and 
from Daksha again Aditi. 6, Yes, Aditi was born, o Daksha, she who is thy 
daughter ; after her sprang forth the gods, the blessed possessors of immortality.” He 
then proceeds : “ Daksha, (spiritual power) is tho male energy, which generates the 
gods in eternity. As BhQ (tho world, or being) and space are the principles of the 
finite, so both of these are the originators of divine life,” 
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Daksha and Aditi arc connected in two other texts : 

X. 5, 7. Asach cha sack cha parame vyoman Bahhasija janmann Aditer 
upasihe 1 Agnir nah prathamajtih ritasija pxiru ayimi rnshabhas cha 
dhenuh \ “ (A principle) not existing (actually), but existing (poten- 
tially) in the highest heaven, in the creative potency of Daksha and in 
the womb of Aditi, — Agni (became) in a former age the first born of 
our ritual, and is both a vigorous bull and a cow.” 

X. 64, 5. DalcsJuisya vd Adite janmani vrate rOjdnd Mitrd-varnnd d 
vk'dsasi I “Thou, o Aditi, dost tend the two kings Alitra and Varuna 
after the production and by the will of Daksha.” 

Though the above passage, x. 72, 4, 5, represents Daksha as at once 
the father and,lhe son of Aditi, the older Vedic mythology, as we shall 
see from U.Y. ii. 27, 1, iu the next section, describes him as one of the 
Adityas, and consecpienlly as her son. There are, however, two other 
passages, vi. 50, 2, and vii. G6, 2, in which the epithet Dahha-pitri is 
applied to the gods, and a third, viii. 25,^, in which two of the 
Adityas are styled aiind dahhaixya sukratu. What is the signification 
of these epithets ? The first of the passages, vi. 50, 2, is as follows : 

Sujyotishah siirya Baksha-piMn aimgaaire sumaho v'thi derail ] dnjan- 
mdno ye ritasapah satydh mirvanto yajatak Agni-Jihvdh | “0 mighty 
Surya, visit in sinlessness the resplendent gods, the sons of Daksha, [or 
possessors of powers], who have two births, are holy, true, celestial, 
adorable, and have Agni on their tongues.” 

vii. 66, 2. Yd dhdrayanta devdh sudakshd Baksha-p>itard \ amiryCnja 
pramdham | “ Which two wise gods(i.^. Mitra and Varuna), the mighty 
sqns of Daksha, — [or possessors of powers], — the deities have esta- 
blished to exercise divine rule.” 

In the Taittirlya Sanhita, i. 2, 3, 1 (p. 309 in Bibl. Ind.), tho same 
epithet is applied to the gods : Ye devah manojdtdh mamyxijah sudahhlh 
Bakshapitaras te nah pdntu [ “ May those deities who are mind-born, 
mind-exerting, intelligent, who have Daksha for their father,®® protect 
and deliver us,” etc. 

See Langlois’ version. Muller (Trans, of tho 11. V. i. 234) renders the first lino 
only, and does not advert to tho second. 

See Muller’s version in his Trans, of the R.V. i. p, 234. In his Illustrations 
of the Nirukta, p. 161, Roth translates the line “ And thou, o Aditi, who after their pro- 
duction by Daksha, and by his command, servest the two kings Mitra and Varuna,” etc. 

Tho commentator explains the word Daksha-pitarah ns = Bakshah pvajdpaiir 
atpadako yeshdm te, “ those of whom tho Prajapati Daksha is the g(‘ncrator.” 
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Doubt may be thrown on the propriety of taking Daksha in the pre- 
ceding passages to represent a person, from the fact that in 11. V. viii. 
25, 5, Mitra and Varuna are not only called the strong sons of 
Daksha ** (sunu Lakslmya sukratn)^ but also the grandsons of mighty 
strength** (naputd savaso malialj). In his interpretation of vi. 50, 2, 
Sayana explains Dahha-pitrin as Dakshah pitumaho yeshdm U | “ they 
of whom Daksha is the progenitor.’* In the second passage vii. 66, 2, 
however, he takes the same compound to signify the preservers, or 
lords of strength” {halasya pCdakau svCiminau vd). The epithet “son 
of strength” {mhasaaputra^ sahasah sunii) is applied to Agni viii. 49, 2; 
viii. 60, 11; viii. 64, 3 ; and iavasah putra “son of might*’ to Indra 
in viii. 79, 3, and viii. 81, 14. In viii. 58, 4, Indrg is called the 
“son of truth” (summ satyasya); and the gods are called “sons of 
immortality” in vi. 52, 9 {mnavah amritaaya), and in x. 13, 1 {amritasya 
pxdrdh). Professor Doth in his Lexicon assigns to dakshapitarah the 
sense of “preserving, poSsessing, bestowing powers;” and supports his 
view by quoting various other texts of the R.V. This signification is 
approved by Dr, Kuhn in his review of this article. Professor Muller 
translates the word by “ fathers of strength,” Trans, of R.V. i. 235 f. 

In the S'atapatha Brahrnana, ii. 4, 4, 2, Daksha is identified with 
Prajfipati, or the creator.”®* 

The part which ho plays in the later mythology, founded, no doubt, 
on the Vedic texts which I have quoted, may be seen by consulting 
Professor Wilson’s Vishnu Purana, Dr. Ilall’s edition, vol. i. pp. 100, 
108 ff. ; vol. ii. pp. 9-26, and vol. iii. p. 230. According to the first 
account ho is one of Brahma’s mind-born sons (p. 100), and marries 
Prasuti (p. 108), who bears him twenty-four daughters, among whom 
Aditi is not specified. In the second account, however (vol. ii. p. 26), 
Aditi is mentioned as one of his sixty daughters who, along with Diti, 
Danu, and ten others, is said to have been given in marriage to 
Ka^yapa, to whom she (Aditi) bore the twelve Adityas (p. 27. See 
also the M. Bh. Adi-parva, 3135.) According to the third account 
(vol. iii. p. 230), Aditi is said to be the daughter of Daksha, and the 
mother of Vivasvat, the Sun. In a passage in one of the recensions of 
the Bamayana (Schlegel, i. 31, Calc. ed. i. 29), in the Mahabharata, 

See the 4th vol. of this work, p. 24. In the sequel of the passage in the S'. P. 
Dr., ii. 4, 4, 6, a person named Duksha, the son of Parvata, is mentioned. 
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and in the Bhagavata Purana, viii. 16, Iff., Aditi is described as the 
wife of Ka^yapa, and the mother ‘of Vishnu in his dwarf incarnation. 
(See the 4th vol. of this work, p. 116 If.) 

An older authority, however, the Vaj. Sanhita, gives quite a different 
account of the relation of Aditi to Vishnu, as it (xxix. GO == Taitt. 8. 
vii. 5, 14, 1) represents her to be his wife {Adityai Vishnu-patnyai 
In the following passage of the Taittiiiya Sanhita iv. (p. 34a 
of the India Office MS.) also she is similarly described: Vishtambho 
divo dharmah prithivyd asyemnd jagato Vuhm-painl \ vika-vyaclidh 
ishayanti suhhutih kvd no astu Aditir upadU | Supporter of the sky, 
sustainer of the earth, sovereign of this world, wife of Vishnu, may 
the all-embracing and powerful Aditi, filling us with vigour, bo 
auspicious to us (abiding) in her lap.’^ 


JO® In A.V. vii. 46, 3, SinTvrdT seems to be called the wife of Vishnu {Vishmh patrii). 
Another goddess is said in Taitt. Br. iii, 1, 2, 6, to be the wife of the same god 
{Mahm dmm 
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SECTION IV. 

THE ADITYAS, 

The sons of Atliti specified in R.V. ii. 27, 1, are these six: Mitra, 
Aryanian, Hhaga, Vanina, Dakslia, and Amsa {Tmnh girah Adityehhyo 
ghrifimiuh sanud rOjdhhyo jiih'd jahomi | srinotu Mitro Aryamd Bhago 
mis tui'ijfito Vanino Dahho Amah |). In ix. Ill, 3, Iho Adityas are 
spoken of as seven in number, but their names arc not mentioned A 
adifyOh y6 snpfa tehhih somdhhirahha nah)}^^ In x. 72, 8, 9, as we have 
already seen, it is declared that Aditi had eight sons, of whom she only 
presented seven to the gods, casting out Marttfinda, the eighth, though 
she is said to have afterwards brought him forward. Here, again, the 
names of the rest are omitted. In A.V. viii. 9, 21, also, as quoted above, 
p. 38, Aditi is sjiid to have had eight sons. Surya is, in a few places, 
spoken of as an Aditya, viz. in ll.V. i. 50, 12 {ud agad ayam Adityah)\ i. 
191, 9 {ud apaptad asau snryak . . . Aditya)^ ; viii. 90, 11 and 
as an Aditeya (this word equally means ‘ son of Aditi’), identified with 
Agni, he is said (x. 88, 11),^^’^ to have been placed by the gods in the 
sky. In viii. 18, 3, Savitri is named along with Ehaga, Varuna, Mitra, 
and Aryaman, four of the Adityas, after that class of deities had been 
celebrated generally in the preceding verse. Surya or Savitri there- 
fore appears to have a certain claim to bo considered the seventh 
Aditya (compare A.V. xiii. 2, 9, and 37, where the sun is called the 
son of Aditi, Aditeh putrak and Aditydh putram). AVo have seen above 
(pp. 13 f., note 19) that India also is in one passage (R.V. vii. 85, 4), 

See the 4tli vol. of this work, pp. 101 ff., where these and many other passages 
relating to the Adityas arc (luoted. 

The last-mentioned text is as follows ; Ban mahdn asi Surya bal Aditya mahdn 
oat I ... , Ba^ Surya iramnd mahun «.« ) “ 0 great art thou, Surya ! 0 son of 
Aditi, thou art great ! .... 0 Surya, in renown thou art great," etc. 

103 Haded enam adadhur yajniyuso divi devnh Suryam Aditeyam. See Nirukta ii. 
13 ; vii, 29. In x. 37, 1, however, the Sun is called the Son of the Heaven {divam 
putruya surydya ) ; and there as well as elsewhere he is called the eye of Mitra and 
Varuna. 
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addressed as an Aditya along with Varuna.*'^ In A.V. viii. 2, 15, tho 
Sun and Moon are called Adityas {tattra tvd ^^dityau rakshatdm surya- 
chandramasuv ubhau j). In A.V. ix. 1, 4, the golden-hued Madhukasa 
is said to be tho mother of the Adityas, and tho daughter of the Vasus 
ditydmyJi duliita Vasundm . . . , hiranya-varnd 3fadhukasd), 

In the TaittiiTya Veda (quoted by Siiyana on 11. V. ii. 27, 1) the 
Adityas are said to be eight in number : Mitra, Varuna, Hlifitri, Arya- 
raan, Amsu, (s/c) Hhaga, Indra, and Vivasvat. Here five names corre- 
spond with those given in H.V. ii. 27, 1, while Daksha is omitted, 
and three names are added, Dhatri, Vivasvat (who may be identified 
with Surya), and Indra. 

Tho same jiamcs are given in the Tjiittiriya Brahman a, i. 1, 9, 1 (a 
passage already cited in the 1st. vol. of this work, p. 27, but repeated 
here for facility of reference) : 

Aditih putrakdmd Sddhyehhyo develhyo Irahmaudanam apachat | tasyai 
uchheshamm adadiih \ (at prdhidt \ ad reto 'dhatta | taayai Bhdtd cha 
Aryamd cha ajdyeidm | ad dcitlyam apaehat \ 2. Taayai iichheahmam 
adaduh | tat prdhut [ ad reto 'dhatta taayai Ifitras cha T arums cha 
ajdyetdm j sa tritlyam apaehat | taayai uchheahanam adaduh | tat prdi- 
ndt I ad reto ^dhatta | taayai Addas cha Bhagas cha ajdyetdm \ ad cha- 
turtham apaehat | taayai uchheahanam adaduh [ tat prdhidt | ad reto 
Hhatta \ taayai Indr as cha Vivaavadd cha ajdyetdm ] 

Aditi, being desirous of sous, cooked a brahmaudana oblation for 
the gods tho Sadhyas. They gave her tho remains of it, which she ate. 
She conceived, and Dhatri and Aryaman were born to her.” The same 
thing is done a second time, when she brings forth Mitra and Varuna, 
— a third time, when she bears Amsa and Bhaga, — and a fourth time, 
when she gives birth to Indra and Vivasvat. (Comp, the passage from 
tho Taitt. Sanh. vi. 5, 6, 1, quoted in tho 1st vol. of this work, pp. 26 f.) 
In one place (iii. 1, 3, 3), already quoted in p. 50, the Satapatha Brah- 
mana speaks of the Adityas as becoming eight by the addition of Mart- 
tanda ; but in two other passages (vi. 1, 2, 8 ; xi. 6, 3, 8), quoted in 
the 4th vol, of this work, p. 102, as being twelve in number. In tho 
first of these two latter texts they are said to have sprung from twelve 
drops generated by Prajapati (in which case they could not have been 

Although in their Sanhita text both Muller and Aufrecht read AdityS, they both 
give Aditya the dual as the reading of the Pada text. 
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sons of Aditi), and in the second they are identified with the twelve 
months.^®® In the later Indian literature they are always said to be 
twelve (see the passages quoted in the 4th vol. of this work, pp. 101-106). 

Professor Roth (in the Journ. Germ. Or. Society, vi. 68 f.) has the 
following observations on the Adityas : ** There (in the highest heaven) 
dwell and reign those gods who bear in common the name of Adityas. 
We must, however, if wo would discover their earliest character, aban- 
don the conceptions which in a later age, and even in that of the heroic 
poems, were entertained regarding these deities. According to this 
conception they were twelve sun-gods, bearing evident reference to the 
twelve months. But for the most ancient period we must liold fast 
the primary signification of their name. They are the inviolable, im- 
perishable, eternal beings. Aditi, eternity, or the eternal, is the ele- 
ment which sustains them and is sustained by them.” See above, (p. 
37). Further on he adds: “The eternal and inviolable element in 
which the Adityas dwell, and which forms their essence, is the celestial 
light. The Adityas, the gods of this light, do not therefore by any 
means coincide with any of the forms in which light is manifested in 
the universe. They are neither sun, nor moon, nor stars, nor dawn, 
but the eternal sustainers of this luminous life, which exists, as it 
were, behind all these phenomena.” 

In some of the hymns W'cre the Adityas (under which name Varuna, 
Alitra, and Aryaman seem chiefly, if not exclusively, to bo intended), 
are celebrated (see especially ii. 27), they are characterized by the 
epithets ^‘bright” {suchayaK)^ “golden” {Jiiranyay(jih\ “pure” {dhura- 
pdCth), “sinless” {avrijindh), “blameless” {anava(hjdh\ “holy,”(ntoa- 
nah) “strong” {JcshaiiriyuhySm, 56, 1), “kings,” “resistless” [aruhtdh), 
“vast” {urai'ah)y “deep” {gabhiruh)^ sleepless ” “un- 

winking” [(tni'nmhiih)y^^ “many-eyed” {hhuryakshahy ii. 27, 3), “far- 
observing” {dirghadhiyali), “fixed in their purpose” {dhritavratuh). 
Distant things are near to them, ii. 27, 3 {sarvmn rujabhyah paramd 

In the S'. P. Br. iii. 5, 1, 13, a dispute between the Adityas and Angirases 
regarding a sacrifice is mentioned. (Comp. Taitt. Br. iii. 9, 21, 1). In the same work, 
(the S'p. Br.) xii. 2, 2, 9, it is said that these two classes of beings (the Adityas and 
Angirases) were both descendants of Prajupati, and that they strove together for the 
priority in ascending to heaven. In A.V. xii. 3, 43 f., and xix, 39, 6 also they are 
connected with one another. 

This is a characteristic of the gods in general. 
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chid anti)y they uphold and preserve things both moving and stationary 
{dhiirantayah aditydso jngat sthdh devdh visvasya bkuvanasya yopdh | 
ibid.), they see the good and evil in men’s hearts, and distinguish the 
honest man from the deceitful, ii. 27, 3 {antah pahjanti vrijand uia 
sddhu I viii. 18, pdhatrd sthana devdh hritsu jdnitha martyam | upa 
dvayum cha advayum cha\ they are holy and awful, and haters of false- 
hood and punish sin, ii. 27, 4 {ritdvdms ehayamdndh rindni)^ vii. 60, 5 
{ime chetdro anritasya bhureh), vii. 52, 2; vii. 66, 13, which they arc 
entreated to forgive, ii. 27, 14 ; ii. 29, 5 ; averting from the worshipper 
the consequences of the transgressions of others as well as of his own, 
vii. 52, 2 ; viii. 47, 8 ; or transferring those penalties of sin, whether 
open or secret, to the head of Trita Aptya, viii. 47, 13 {yad dvir yad 
aplchyafri devdso asti diishkritayn | Trite tad vikam Aptye are asmad 
dadhdtana) and they spread nooses for their enemies, ii. 27, 16 {ydh 
VO mdydh ahhidruhe yajairdh pdsdh ddityuh ripave vichrittdh). They 
are supplicated for various boons, for protection, offspring, guidance, 
light, long life, etc. (see 11. V. ii. 27, 5-7, 10, 11, 14; viii. 18, 22. 
In viii. 47, 2, they arc said to know how to remove transgressions, and 
are besought to extend their protection to their worshipper, as birds 
spread their wings over their young {vida devdij, aghdndm Aditydso apd~ 
kritim | pakshd vayo yathd vpari v% ame karma yachhata \ 3. Vi asme 
adhi karma tat pakshd vayo na yantana)}^ Their servants are protected 
by them as a warrior is when encased in his armour, viii. 47, 8 {ymhme 
devdh api masi yudhy antah iva varmasu\ and then no shaft, however 
sharp or heavy, can strike them (ibid. 7 : na tam tigmaifi chana tyajo na 
dr dead dbhi tain guru | yamai u karma arudhvam ) See Muller, Trans, 
p. 255). 

The Adityas regarded as a class of gods are not, however, character- 
ized so specifically in the hymns, as two of the individual deities who 
bear that general designation, I mean Varuna and Mitraj and I shall, 
therefore, proceed to give a fuller account of the two latter, (with whose 
names that of Aryaman is sometimes associated), omitting any further 
reference to Bhaga and Amsa, who are rarely mentioned, and to Daksha, 
of whom something has been already said. Surya and Savitpi will be 
treated separately. 

Roth, 8.V. Trita Aptya, says this god is conceived as dwelling in the remote 
distance, removed from view, and that it is in consequence of this that evil is sought 
to bo transferred to him. 

Compare Psalms, xvii. 8; xxxvi. 7 plxi, 4; Ixiii. 7; xci. 4, 
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SECTION V. 

MITRA AND VARIINA. 

(1) General idea of these two gods. 

These two deities arc very frequently found in conjunction. Varuna 
is also oftc'U separately celebrated ; Mitra but seldom. Their frequent 
association is easily explained if the commentators are right in under- 
standing Mitra to represent the day, and Varuna the night. Thus 
Sfiyana says on R.V, i. 89, 3 : Mitra is the god who presides over 
the day, according to the Vedic text, ‘the day is Mitra’s’’^ [ahar- 
ahhimminaiti devam | Maitram vai ahar^^ iti h'ti(eh); and again, 

“ Varuna is derived from the root tri, to cover; he envelops the wicked 
in his snares ; and is the god who rules over the night, according to 
the text, Hho night is Vanina’s | pdpaJeritah svahnjaih 
pdmr dvrinoti iti rdtrg-ahhimdni-devo Vanmah j inlyate cha “ Vdrunl 
rdirir'^ [Taitt. Br. i. 7, 10, 1] iti |). In the same way the commen- 
tator on the Taittirlya Sanhita, i. 8, 16, 1 (Bibl. Ind. vol. ii. p. 164), 
affirms that the “ word Mitra denotes the sun ” {Mitra-hhdasya surya^ 
vdchitvdt)j and that the “ word Varuna signifies one who envelops like 

See also his note on i. 141, 9, Avhero ho gives the same explanation regarding 
^iitra and Vanma, and adds that Aryaman is the god who goes between the other 
two {Aryamd ubhayor madhya-vartli demfi). According to his note on i. 90, 1, 
Aryaman is the sun who makes the division of day and night {Aryamd aho-rdtra- 
vibhdgasya karttd suryah). Compare also his note on ii. 38, 8, where he says that 
Varuna is represented as giving resting-places to creatures after sunset, because he 
carries on the affairs of the night {Yomm slhdnam nimishi nimeshe Savitur asta- 
samaye sati vihamTirtham pranibhyah prayachhati | Varumnya rdtrer nirvdhdka- 
tvdt). In i. 35, 1, Mitra and Varuna are invoked along with Agni, Night and 
Savitfi : “ I invoke first Agni for our welfare ; I invoke hither Mitra and Varuna to 
our aid ; I invoke Night who gives rest to the world ; I invoke the divine Savitri t<^ 
our assistance ” {hvaydmi Agnim prathamam svndaye hvaydmi Mitrd-varundv ihd^ 
vase I hvaydmi rdtrmjagato nmiamm hvaydmi devaih Savitdram utaye). 
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darkness” (Varuna’^abdasya andhalcdra-vad tivamla-vuchitvat\ accord- 
ing to the text (above given, in p. 58, of ihe Taittiriya Brahmana, 
i. 7, 10, 1), “the day is Mitra’s and the night is Varuna’s.” In 
another part of the Taittiriya Sanhita, vi. 4, 8, we read : Na vai idam 
diva na naUam asid avydkritam 1 te devdh Mitrd-vamndv abruvan 
no vivdsayatam it i \ .... Mitro *har ajanayad Varum rdtrim | 
“ This world had neither day nor night, but was (in that respect) un- 
distinguished. The gods said to Mitra and Varuna, * JMake a separa- 
tion.’ .... Mitra produced the day, and Varuna the night.” (See 
the same Sanhita ii. 1, 7, 4.) In II. V. viii. 41, 3, it is said of Varuna, 
“ The conspicuous god has embraced the nights, by his wisdom he has 
established l^e days, and everything perfectly” (sa hhapah parishasvaje 
ni usro mdyayd dadhe sa visvam pari dariatah |). In his note on 
another passage (R.V. vii. 87, 1) Sayana says that it is the setting 
sun which is called Varuna, who by his departure creates the nights 
{Astaiii gachhan nuryah eva Varuna/i ity uchyate \ m hi svu-gamanena 
rdirlr janayati |). The Satapatha Brahmana, xii. 9, 2, 12, says: 
“This (terrestrial) world is J^Iitra; the other (the celestial) world is 
Varuna” [ayam vai loko Mitrah | asau Varunah |) 

(2) I'heir chief characteristics. 

The following are some of the principal characteristics of these gods, as 
represented in the Kig-veda. Varuna is, sometimes at least, visible to the 
mental eye of his worshippers. Thus, in i. 25, 18, the rishi says : Darsam 
nu visva-dariaiam darhtJi rat ham adhi kshami | “ I behold him who is 
visible to all; I beheld his chariot upon the ground.” In vii, 88, 2, 
also, the poet exclaims : Adha nu asya sandrUaih jaganvdn Agner ani- 
kam Varunasya marnsi | “When I have obtained a vision of Varuna, I 
have regarded his lustre as resembling that of Agni.” Mighty and 
fixed in purpose, he sits in his abode exercising sovereignty (i. 25, 10 : 
Ni shasuda dhritavrato Varunah pastydsu d | samrdjydya sukratuh |). He 
is arrayed in golden mail,”* and surrounded by his messengers or 
angels (i. 25, 13 ; Bibhrad drdpim hiranyayam Varuno vasta nirnijam | 

See Roth’s article on “ The highest gods of the Ariaii races,” Joum. Germ. Or, 
Society, vi. 71. 

*” Golden mail is also assigned to Savitri (iv. 53, 2), 
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pari spaso ni shedire). His house, at which the worshippers aro said to 
have arrived, has a thousand doors (vii. 88, 5 : Brihantam mdnam 
Varum svadhdvah sahasradvdram jagama griham te). Again he is 
described as occupying, along with Mitra, a stable palace supported by a 
thousand columns (ii. 41, 5 i Rujdnd anahhidruhd dhruve sadaai uU 
tame | sahasrasthiine dsate | v. 62, 6 : Rdjand kshattram ahrimyamdnd 
saJiasradhunam libhrithah mha d^^auW The two deities ascend their 
chariot, which is drawn by horses, and is golden-coloured at the break 
of day, and takes the hue of iron at the setting of the sun (v, 62, 8, 
already quoted in p. 42)J‘* Mounted on their car, and soaring in the 
highest empyrean, they behold all things in heaven and earth (v. 62, 

4, 8 ; V. 63, 1 : Ritmga gopdv adhi iuh\hato ratham sahfadharmdnd 
parame vyomayii), Varuna is said to be farsighted {uruchakshas^ i. 25, 

5, 16 ; viii. 90, 2) ; and thousand-eyed {sahasrachakshaSy vii. 34, 10). 
In one place mention is made of his golden- winged messenger {hiranya- 
paksham Varuna^ya dutamy x. 123, 6), and elsewhere the sun is called 
the eye of Mitra and Varuna {chakshur Mitrasya Varunasyay vii. 61, 
1 j vii. 63, 1 ; x. 37, 1). Along with Aryaman, another of the 
Adityas, these two gods aro called sun-eyed {surachakshasahy vii. 66, 
10). They aro also denominated supdnly the beautiful or skilful-handed. 
Varuna is frequently spoken of as a king {rdjd Varunahy i. 24, 7, 8 ; 
iv. 1, 2 ; V. 40, 7; vii. 64, 1 ; x. 103, 9; x. 173, 5) ; as king of all 
(x. 132, 4); as king of all, both gods and men (ii. 27, 10: tvam vis- 
veshdm Varuna asi rdja ye cha devuh asura ye cha maritdh |); as king 
of the universe {vihasya hhuvamsya, v. 85, 3), and of all that exists 
{sato asyay vii. 87, 6); as an universal monarch {samrd\y i. 25, 10; ii, 
28, 6, V. 85, 1; vi, 68, 9; viii. 42, 1); as a self-dependent ruler 
svardfy ii. 28, 1), The same epithets of king and universal monarch 
aro also applied in other places to Mitra and Varuna conjointly (as in 
i. 71, 9; i. 136, 1,4; i, 137,1; v.62, 6; v. 63, 2, 3, 5 ; v. 65, 2 ; v. 68, 
2 ; vii. 64, 2 ; viii. 23, 30 ; viii. 25, 4, 7, 8 ; viii. 90, 2 ; x. 65, 5).“* 

n* Compare Ovid. Met. ii. 1 IF. Regia Solis erat sublimibus alta colunmia,, etc. 
Dis golden house is, according to A.V. vii. 83, 1, built in the waters (aptu te rajan 
Varuna gfiho hiranyayo mitah). 

n* I follow Roth hero in understanding uditd euryaeya not of the rising (as the 
phrase generally means), but of the setting of the sun. It is thus only that the iron 
colour of the chariot becomes intelligible. 

The same deities with Aryaman are called kings in i. 41, 3 ; and kings of men 
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Power, martial strength, or sovereign authority, hhattra^ is also 
constantly predicated of ono or both of these deities ; and they as well 
as the Adityas generally are denominated the strong, or martial, gods, 
kiluittriyuh (as in i. 24, 6 ; i. 25, 5 ; i. 136, 1 ; v. 66, 2 ; v. 67, 1 ; 
V. 68, 1, 3; vi. 49, 1 ; vi. 51, 10;*^* vi. 67, 5, 6; vii. 34, 11 ; vii. 
64, 2 ; viii. 25, 8 ; viii. 56, 1 ; viii. 90, 2). They are also designated 
as rudrdy the terrible (v. 70, 2, 3) ; as asurd^ the divine (vii. 36, 2 ; 
viii. 25, 4 ; viii. 27, 20) ; as the divine and lordly deities {amrd tuv 
uryd) among the gods (vii. 65, 2). The epithet asura^ divine, is fre- 
quently applied to Vanina in particular (as in i. 24, 14; ii. 27, 10; 
V. 85, 5, 6; viii. 42, 1), though it is also given to other deities of the 
Vedic pantlv^on. 

Another word employed to express their divine power, or wisdom, is 
mdyd and Varuna is sometimes called the mdyin^ the possessor of 
this attribute (vi. 48, 14; vii. 28, 4; x. 99, 10; x. 147, 5). While 
in some places (iii. 61,7; v. 63, 4) this quality {mdyd) is ascribed to 
the two deities themselves, in other verses of the last quoted hymn 
(v. 63, 3, 7) they are said to cause the heaven to rain, and to uphold 
their ordinances, through tho power {mdyatjd) of the divine being 
{amrasya). It might appear as if the word asura denoted here some great 
deity distinct from, and superior to, Mitra and Varuna, through whoso 
strength they acted ; but in other places, as we have already seen, the 
term amra is distinctly used as an epithet of Varuna and tho other 
Adityas. 

(3) Functions and attributes of Varuna* 

The grandest cosmical functions are ascribed to Varuna. Possessed 
of illimitable resources (or knowledge), this divine being has meted 
out, (or fashioned), and upholds, heaven and earth; he dwells in all 
worlds as sovereign ruler (viii.42, 1 : Astahhnud dydm asuro viha- 
veduh amimlta varmdnam prithivydh \ asidad visvd Ihuvandni samrOd 
viiv& it tdni Varunasya vratdm)y indeed, the three worlds are em- 

(rojanai eharshamndm) in x. 26, 6. In vii. 66, 11, it ia said: “ Tho kings Mitra, 
Varuna, and Aryaraan, who established the year, tho month, and the day, etc., enjoy 
unrivalled dominion {ye vi dadhith iaradam mdHum dd ahar yajnam akttm cha dd 
richam 1 anapyath Fanmo Mitro Aryamd kshatram rdjanah dsata). 

ns In these two last passages Agni shares with Mitra and Varuna the epitnet of 
sukihatra. 

It is also ascribed to other deities : see Bbhtlingk and Roth, s.v. 
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braced within him (vii. 87, 5 : ti&ro dyavo nihit&h aniar mmin 
tisro hhumth) ; he made the golden and revolving sun to shine 
in the firmament (ibid, gritso rdjd Vaninai chahre etaih did pren- 
Itham hiranyayam siibhe ham | comp. v. 85, 2). See also vi. 70, 1 ; 
vii, 86, 1; vii. 87, 6 ; viii. 41, 4, 5, 10. The wind which resounds 
through the atmosphere is his breath (vii. 87, 2 : dtmd te mto rajah d 
mvmot). Ho has opened boundless paths for the sun,”’ and has hol- 
lowed out channels for the rivers, which flow by his command (i. 24, 
8 : Urum hi rdjd Varunai chahdra surydya panthdm anu etave u | ii. 
28, 4: Fra sim Adityo aarijad vidharttd rifam sindhavo Varunasya 
yanti | vii. 87, 1 : Radat patho Varunah surydya pra arndmsi samudriya 
nadindm). By his wonderful contrivance the rivers pour J;heir waters 
into the one ocean, but never fill it”* (v. 85, 6: imdui u nu kavitam- 
asya mdydm mahliii devasya nakir ddadhursha | ehaiii yad udna na prin- 
anti enlr dsinchantir avanayah samiidram). His ordinances are fixed 
and unassailable (iii. 54, 18 : Adahdhdni Varunasya vratdni). They 
rest on him, unshaken, as upon a mountain (ii. 28, 8 : Tve hi ham par- 
rate na iritdni aprachyutdni dulabha vratdni | See also i. 25, 6, 10; i. 44, 
14; i. 141, 9 ; ii. 1, 4; viii. 25, 2, where the word dhrita-vrafa, ‘*he 
whose laws are fixed,” is found) ; through their operation, the moon 
walks in brightness, and the stars which appear in the nightly sky 
mysteriously vanish in daylight (i. 24, 10: Ami ye rihshdh nihitdsah 
uchchd nahtam dadrisre kuha chid diva tyuh | adahdhdni Varunasya 
vratdni vichdhakch chandramd nahtam eti). Neither the birds flying 
in the air, nor the rivers in their sleepless flow, can attain a knowledge 
of his power or his wrath (i. 24, C: Na hi te kshatram na saho na man- 
yuih vayak chana ami patayantah dpuh \ na imdh dpo anvi lisham cha- 
rantlh). His messengers behold both worlds (vii. 87, 3 : lari spah 
Varunasya smadishtdh uhhe pahj anti rodasl sumehe | See also i. 24, 13 ; 
vi. 67, 5). He knows the flight of birds in the sky, the path of ships 
on the ocean, the course of the far-travelling wind, and beholds all the 

11’ In vii. 60, 4, Mitra, Varuna, and Aryaman arc said to open out paths for the 
sun [yamai adihjTih adhvam radanti ityndi). 

119 Sec Roth on “The highest gods of the Arian races,” p. 71. Compare Eccle- 
siastes, i. 7 : “ All the rivers run into the sea ; yet the sea is not full : unto the piace 
from whence the rivers come, thither they return again.” 

ii» Sec Roth in the Journ. Amcr. Or. Society, iii. 311; and Muller’s Anc. Sansk. 
Lit. p. 634, note 2. 
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secret things that have been, or shall he done (i. 25, 7 ; Veda yo vinum 
padam antarikshena patatum | veda ndvah samtidriyah | 9. Veda vutasya 
varttanm uror rishvasya hrihatah \ 11. Fo visvani adhhuta chikiteun 
ahhi pahjati 1 kritdni yd clia kartvd), No creature can even wink 
without him (ii. 28, 6 : Nd hi tvad dre nimishas chana Ue). Ho wit* 
nesses men’s truth and falsehood (viL 49, 3 : Ydsdm rdjd Vartcno ydh 
madhye satydnrite ampakyan jandndm). He instructs the rishi Va- 
sishtha in mysteries (vii. 87, 4: Uvdcha me Varuno medhirdya trih 
sapta ndmd aghnyd hllhartti). But his secrets and those of Mitra are 
not to he revealed to the foolish {na vdm ninydni achite ahhuvan). 

In the sixteenth hymn of the fourth book of the Atharva-veda, his 
power and omniscience arc thus celebrated : 

1. Brihann eshdm adhishthdtd antikdd im pahjaii | ynh efdyan man- 
yate charan mrvam devdh idam viduh | 2. Yas tishthatl charati ya^ clia 
vanchati yo nildyam charati yah pratankam | dean sanniehadya yad man- 
trayete rdjd tad veda Vantnaa ir ill yah ( 3. Zfteyam hhamir Varnnasya 
rdjnah utdHau dyaur hrihati dure-antd | uio saniudrau Varimasya 
kukshi utdminn alpe udake nillnah | 4. Ula yo dydm alimrpdt paras- 
tad na sa miichyutai Varunasya rdjnah \ divah spahfi pracharantldam 
asya salmrdkshdl^ ati pasyanti hhumim | 5. Sarvairi tad rdjd Varuno vi 
chashfe yad antard rodasi yat parastdt | sankhydtdh asya nimisho jand- 
ndm akshdn iva ivayhnl ni minoti tdni \ 6. Ye te pdsdh Varuna sapta 
sapta tredhd Ushthanti vishitdh rushantah | sinantu carve anritam vadan- 
tam yah satyavudi ati tarn srijantu | 

1. The great One who rules over these worlds beholds as if he 
were close at hand. When any man thinks he is doing aught by 
stealth, the gods know it all; 2. (and they perceive) every one who 
stands, or walks, or glides along secretly, or withdraws into his house, 
or into any lurking-place.’^® Whatever two persons, sitting together, 
devise, Varuna the king knows it, (being present there as) a third.’-* 
3. This earth, two, belongs to the king Varuna, and that vast sky 
whose ends are so remote. The two oceans [the aerial and terrestrial] 
are Vanina’s stomachs; he resides in this small pool of water. 4. He 

The general sense is clear ; but the meaning of some of the words is uncertain. 
In 11. V. X. 11, 1, Agiii is compared to Varuna in omniscience; which seems to 
show that this is an attribute in which Varuna was regarded as pre-eminent. Witli 
verses l and 2, compare Psalm cxxxix. 1-4, and St. Matthew xviii. 20. 

Compare Genesis, i. 7, and Psalm cxlviii. 4. 
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who should flee far beyond the sky, would not there escape from Varuna 
the king.^** His messengers, descending from heaven, traverse this 
world; thousand-eyed, they look across the whole earth. 5. King 
Varuna perceives all that exists within heaven and earth and all that 
is beyond. The winkings of men*8 eyes are all numbered by him.*** 
Ho handles (all) these (things) as a gamester throws his dice. 6. May 
thy destructive nooses, o Varuna, which are cast seven-fold, and three- 
fold, ensnare the man who speaks lies, and pass by him who speaks 
truth.’* **» 

Varuna is represented as having unlimited control over the destinies 
of mankind. He is said to have a hundred, a thousand remedies, and is 
supplicated to shew his wide and deep benevolence, and drive away 

With this YiTso compare verses 7-10 of the Psalm cxxxLt. 

*** Compare St. Matthew x. 30. 

*2* Roth, 8.V. thinks ni minoti here may moan “ observes." See also' his remarks 
in Jour. Germ. Or. Society, vii. 007, where the sense of superintending is assigned. 

*2* The hymn is concluded by two verses, containing imprecations. After giving a 
German translation of the whole in his Dissertation on the Atharva-veda, p. 19f. 
(Tiibingen, 1856) Professor Roth remarks as follows: “There is no hymn in the 
wliolc Vcdic literature which expresses the divine oinniscionce in such forcible terras 
as this ; and yet this beautiful description has been degraded into an introduction to 
an imprecation. But in this, as in many other passages of this V('da, it is natural 
to conjecture that existing fragments of older hymns have been used to deck out 
magical formulas. The first five or even six verses of this hymn might be regarded 
as a fragment of this sort." This hymn has also been translated by Professor Muller, 
see “ Chips," i. 41 f. I have attempted the following paraphrase in English verse : 

\/ “ The mighty Lord on high, our deeds, as if at hand, espies : 

The gods know all men do, though men would fain their deeds disguise. 
Vnioever stands, whoever moves, or steals from place to place. 

Or hides him in his secret cell, — the gods his movements trace. 

Wherever two together plot, and deem they arc alone, 

King Varuna is there, a third, and all their schemes are known. 

This earth is his, to him belong those vast and boundless skies ; 

Both seas within him rest, and yet in that small pool he lies. 

Whoever far beyond the sky shoidd think his way to wing, 
lie could not there elude the grasp of Varuna the king. , 

IJis spies descending from the skies glide all this world around. 

Their thousand eyes all-scanning sweep to earth's remotest bound. 

Whate’er exists in heaven and earth, whate’er beyond the skies. 

Before the eyes of Varuna, the king, unfolded lies. 

The ceaseless winkings all he counts of every mortal’s eyes : 

He wields this universal frame, as gamester throws his dice. 

Those knotted nooses which thou fling’ st, o god, the bad to snare,— 

All liars let them overtake, but nil the truthful spare." ^ 
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evil and sin (i. 24, 9 : iatani te rujan bhishajah sahasrant urvi galhtrd 
sxmatis te astu \ hddhasva dare nirritim parueliaih kritam chid enah pra 
mumugdhi asmat ) ; to untie, like a rope, and remove sin (ii. 28, 5 : vi mach 
irathaya rasamm iva Cigah ; v. 85, 7, 8 : yat slm Cigas chakrima sisra- 
thas tat ) ; he is entreated not to steal away, but to prolong, life (i. 24, 
11 : md nah uyuh pra moshih | i. 25, 12 : pra nah dyumU tdruhat ) ; 
and to spare the suppliant who daily transgresses his laws (i. 25, 1 : 
yach chid hi te visa yathCi pra deva Varum vratam mirfimad dyad 
dyavi | md no hadhdya hatmve jihlldnasya rlradhah). In many places 
mention is mado of the bonds, or nooses, with which he seizes and 
punishes transgressors (i. 24, 15; i. 25, 21 ; vi. 74, 4; x. 85, 24, and 
A.V. iv. 16, 6^ as quoted above). Mitra and Varuna conjointly are 
spoken of in one passage (vii. 65, 3) as being barriers against falsehood, 
furnished with many nooses, which the hostile mortal cannot surmount 
{hhuripdsd anritasya setu duratyetu ripave mariydya ) ; and in another 
place (vii. 84, 2) Indra and Varuna arc described as binding with, 
bonds not formed of rope {setrilhir araljulhih sinitha}}). On the other 
hand Varuna is said to bo gracious even to him who has committed 
sin (vii. 87, 7 ; yo mrilaydti chakrushe chid dgah). lie is the wise 
guardian of immortality (viii. 42, 2 : dlfiram amrila^ya gopdm)^ and a 
hope is held out that he and Yama reigning in blessedness shall bo 
beheld in the next world by the righteous (x. 14, 7 : uWid rdjdnd 
svadhayd madantd Yamam pasydst 'karunam cha devam), 

Agni, however, is also prayed to loose his worshipper’s bonds R.V. v, 2, 7 
{evasmad Ague ni mnmugdhi ; and in vii. 101, 13, Indra’ s fetters [Lidrasga 

pyaxitih) are mentioned. In A.V. xix. 66, 1, the Asuras, masters of magical arts, Avho 
go about with iron nets, iron bonds, and hoohs, are referred to {ayo-jatak Asimih ma~ 
yino ayamayaih paaair ankino ye charanti). 

In the Journal of the German Oriental Society for 1865, pp. 237 ff., Professor 
'Weber communicates from the S'atapatha Brahmana (xi. 6, 1, 1 li“.) a legend regard- 
ing Varuna and his son Bhrigu. The latter had esteemed himself superior to his 
father in wisdom, and was desired by him to visit the four points of the compass, 
where ho witnesses certain visions of retribution in the other world. Prof. AVeber 
accompanies this legend with some very interesting remarks. Among other things, 
he observes that the legend is shewn to be ancient from the high position whicli it 
assigns to Varuna, who appears to bo conceived as the lord of the universe, seated in 
the midst of heaven, from which ho surveys the places of punishment situated all 
round him. Varuna, he adds, is represented in the S'atapatha Brahmana xiii. 3, 6, 5, 
as having the form of a fair, bald, toothless, (with projecting teeth ?), and yellow- 
eyed old man. 
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The attributes and functions ascribed to Varuna impart to bis cha- 
racter a moral elevation and sanctity far surpassing that attributed to 
any other Vedic deity. This appears not only from the passages to 
which I have already referred, but also from the two hymns (vii. 86, 
and vii. 89) translated by Professor !Miiller in his Anc. Sansk. Lit. pp. 
540 f., and Chips, i. 39 IF. ; in which the rishi, who is said to be Va- 
sishtha, while palliating his sins, implores the god’s forgiveness, and 
entreats that his life may be spared. I shall quote a part of the first 
and the whole of the second : 

It.V. vii. 86, 3. Prichhe tad mo Vanina didrihliu upo cmi cldUtmho 
viprichham | samauam it me kavayas chid ahur ayam ha tiihhyam Varuno 
hrinlte | 4. Kim ayah Osa Vanina jyestham yat doidram jiyhCmmd 
sakhdyam | pra tad me roeho diilahha svadJulvo ava tvd anendh namasd 
turah iydm | 5. Ava drugdhuni pitnyd sri/a no ava yd xayam chakrima 
tanuhhih | ava rdjan pasutripam na tdyum mja vatsafa na ddmno Va- 
mhlham | 6. Na sa svo dahho Vanma dhrutih sd surd, manyur vibhidako 
achittih I asti jydyun kaniyasah updre svapnas chana id anritasya 
prayotd I 

Seeking to perceive that sin, o Varuna, I inquire ; I resort to the 
wise to ask. The sages all tell mo the same ; it is Varuna who is 
angry with thee. 4. What great sin is it, Varuna, for which thou 
Bcekest to slay thy worshipper and friend ? Tell me, o unassailable 
and self-dependent god ; and, freed from sin, I shall speedily come to 
thee with adoration. 5. Release us from the sins of our fathers,^'*® 
and from those which we have committed in our own persons. 0 king, 
release Vasishtha like a robber who has fed upon cattle ; release him 
like a calf from its tether. 6. It was not our will, Varuna, but some 
seduction, which led us astray, — wine,^=‘^ anger, dice, or thoughtlessness. 
The stronger perverts the weaker. Even sleep occasions sin.’^ 

129 On tho cliaractor of Viirnna as a moral governor, see Roth, Joum. Germ. Or. 
Society, vi. 71 (f. ; a piipor hy the same author in the Journ. Amer. Or. Society, 
ill. 310 ff. ; and liis reply to Weber in the Journ. Genn. Or. Society, vii. 607. 

120 Compare A.Y. v. 30, 4, and Taittirlya Brahmana iii. 7, 12, 3, 4 ; yad maiji matd 
garhhe salt euas chokdra yat jdtd | Aynir ma taamdd cuamh | yadd pipesha imtaram 
pilaram putrnh praauidifo dhayan [ aJumsitau pitarau waya tat \ “ May Agni (free) 
me from tlic sin which my mother or father committed, when I was in the womb. If 
I bruised my mother or father while sucking, delighted, when an infant, may my 
parents not have been injured thereby.” 

131 We see from this that wine was drunk by the Vedic rishis. Compare viii. 2, 
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vii. 89, 1. Mo Him Vanina mrinmayaui griham rdjann aham gamam | 
mrila snhhatra mrilaya [ 2. Yail emi praqjhurann d'lt dritir na dhmCito 
adrirah | mrila ityildi ( 3. Kratmh samalia dlnatil vrntlpam jagama 
Such I 4. Apum madhye tadhkaiimtn triuhna 'vidaj jar itilram | 5. Yat 
kiucha idam Vanina daimje jane ahhidroham manushydS chard masi | 
acMltl iat tava dharmd yiiyopima md nas iasmud enaso dera rlrisJiah | 
*^Lct mo not, o kin" Vuruna, go to tho liouso of oarth.^^- lie gracious, 
0 mighty god, be gracious. 2. I go along, o tlnmderer, quivering like 
an inflated skin ; bo gracious, etc. 3. 0 bright and mighty god, I 
have transgressed through want of power, he gracious, etc. 4. Tliirst 
has overwhelmed thy worshipper when standing even in tho midst of 
tho waters ; gracious, etc. 5. Whatever offence this bo, o Varuna, 
that wo mortals commit against the people of tho sky (tho gods) : in 
whatever way we have broken thy laws by thoughtlessness, be gracious, 
0 mighty god, be gracious.” 

In another place (vii. 88, 4 ff.) the same rishi alludes to his previous 
friendship with Yaruna, and to the favours tho god liad formerly con- 
ferred upon him, and cnepures why they had now ceased : 

4. Vasish{ha)7i ha Varuno ndvi udhdd rishini vhahlra scapdh mahhhih | 
stotdram viprah midinatve ahndm yad nu dydvas iaianan ydd uxhamh | 
6. Kca tydni nan salchyd hahhuvuh sachdvahe yad avrijeam pnrd chit | 
hrihantam mdnam Vanina svadhdruh sahasradedram jagama grihinli to | 
C. Yah dpir nityo Vanina priyah mn team agdmai krinavat sakhd ie \ 
mu te enasvanto yakshhi hhiijma yandhi sma viprah sliivate varutham | 
Yaruna placed Yasishtha on his boat : by his power the wise and 
mighty deity made him u rishi to offer praise in an auspicious period of 
his life, that his days and dawns might be prolonged. 5. Where 
are those friendships of us two ? Wo seek the harmony which (wo 
enjoyed) of old. I have gone, o self-sustaining Yaruna, to tliy vast 
and spacious house with a thousand gates. 6. lie who was thy friend, 
intimate, thine own, and beloved, has committed offences against tliee. 
Let not us who arc guilty reap the fruits of our sin. Do thou, a wise 
god, grant protection to him who praises thee.” 

12, and x. 107, 9, where it is said that tho liberal man gains for himself, among other 
desirable things, a drauglit of wine (pulahpeyam sur&yah). 

Compare AY. v. 30, 14 ; mu nu bhumi-gfiho bhuvat. 

Compare PBulms Ixxxix. 49, and xxv. 6. 
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(4) Co)joini functions and attrihutes of Mitra and Vanina. 

The same or nearly the same functions and attributes as are ascribed 
to Varuna are also attributed to him and Mitra conjointly. They up- 
hold and rule over the earth and sky, the shining and the terrestrial 
regions, and place the sun in the heavens (v. 62, 3 ; v. 69, 1,4: trl 
rochand Varum trln uta dyun trlni dhdrayatho rajdmsi \ v. 63, 7 ; vi. 
67, 5; vii. 61, 4; x. 132, 2). They are the guardians of the world 
{vihasya hhivanasya gopCi \ vihasya gopCi \ yuyarn vikam pari putha | 
ii. 27, 4; v. 62, 9; vii. .51, 2; viii. 2.5, 1; x. 126, 4). By their 
ordinance the great sky shines (yayor dhCima dharmanCi rochate hrihat | 
X. 65, 5). They discharge the rain (v. 62, 3 : ava vrishtm srijatam 
jiradOnu | v. 63, 1-3 : dydm varshayatho asurasya mCiyayCi). Their 
godhead is beyond the ken of the skies, or of rivers (i. 151, 9 : na viirn 
dydeo ahahliir nota sindhavo na devatram panayo ndnakur magham). 
They (together with Aryaman) are awful deities, haters and dispcllers 
of falsehood (i. 152, 1; vii. 66, 13: ritavunah ritajdtuh riiavridho 
ghmuUo anrita-dvUhah), They carry out their fixed purposes, which 
are unobstructed even by the immortal gods (v. 63, 7 ; v. 69, 4 : na 
i'um devil h amritdh d minanti vratdni Mitrd-varund dhruvdni). They 
make tho foolish wise (vii. 60, 6, 7 : acheiasafii chkh cldtayanti dak- 
shailf ) ; they know heaven and earth (vii. 60, 7 : ime divo animishCi 
prithivyds chikitvdmah). They look down from heaven observing men 
as if herds of cattle {adhi yd hrihato divah dblii yutheva paiyatah | See 
also verses 9 and 16, and K.V. vii. 60, 3). They are described as 
righteous, and as promoters of religious rites, (or truth or righteous- 
ness) rituvridhu, ritdvdnd, ritajdtdy ritasp)rkd, fitasya gopau (i. 2, 8 ; 

i. 23, 5 ; i. 136, 4 ; ii, 27, 4; v. 63, 1 ; v. 65, 2 ; v. 67, 4 ; vii. 64, 
2; vii. 66, 13; viii. 23, 30; viii. 25, 8), as the lords of truth and 
light {ritasya jyotishas pati \ i. 23, 5). They, with the other Adityas, 
avenge sin and falsehood {chayamdndh rindni \ cheidro anfitasya hhureh | 

ii. 27, 4 ; vii. 60, 5) : the man who neglects their worship is seized 
with consumption (i. 122, 9: jano yo Mitrd-varundv dbhidhrug apo na 
vdm sunoti akshnayddhruk j svayaiii sa yakshmam hridaye ni dkatta). 
They are besought along with Aditi to remove the trespasses of their 
worshippers (ii. 27, 14 : AdUe Mitra Varunota mrila yad vo vayam 
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chaJcrima Jcach chid ugaK) ; and along with Aryaman to give deliverance 
from evil (x. 126, passim).^^ 

(5) Hymn addressed to Mitra only, 

Mitra alone is celebrated in iii. 59. The following are some of the 
verses : 

1. Miiro jandn ydtayati bruvuno Mitro dadhura prithivwi uta dydrn | 
Mitrah Jcrishfir animishd ^bhi chashte Milraya Jiavyam ghritavaj juhota | 
2. Pra sa Mitra marto astu prayasmn yas te Aditya h'lcshati vratena | 
na hanyate na pyaie ivd-nto nainam amho ahioty antito na durdt | 4. 
Ay am Mitro namasyah stisevo rdjd snkshatro ajanishla vedhdh | tasya 
vayam Mitras^a sumatau syduna | 5. Mahdn ddityo namasd npasadyo 
ydtayajjano grinate susevah ) 7. Abhi yo makmd divam Mitro bahhura 
saprathdh \ abhi sravobhih prithivim | 8. MUrdya pancha yemire jandk 
abhishti-Uvase sa devdn rikdn bibhartti \ 

“ 1. Mitra, uttering his voice, calls men to activity.^^’ Mitra sustains 
the earth and the sky. Mitra with unwinking eye beholds (all) crea- 
tures. Otter to Mitra the oblation with butter. 2. Mitra, son of 
Aditi, may the mortal who worsliips thee with sacred rites, have food. 
He who is protected by thee is neither slain nor conquered. Calamity 
does not reach him from near or from far. 4. This Mitra has been 
born adorable, blessed, a king, strong, and wise. May wo abide in his 
favour. 5. This great Aditya, who rouses men to exertion (sco v. 1), 
who is favourable to his worshipper, is to bo approached with .rever- 
ence. 7. Tho vast Mitra who by his greatness transcends the sky, and 
the earth by his glory. 8, The five classes of men have done homage to 
Mitra tho powerful helper, who sustains all the gods.’^ 

(6) Professor RoWs remarks on Mitra and Vanina, 

In his paper on *‘Tho highest gods of the Arian races” (Joum. of 
the German Oriental Society, vi. p. 70 f.). Professor Hoth has the fol- 

Like other gods, and in particular Indra, they are represented as drinking tho 
soma-juice, i. 136, 4 ; i. 137, 1 ff. ; iv. 41, 3 ; iv. 42, 6 ; v. 64, 7 ; v. 71, 3 ; v. 72, 
1-3 ; vi. 68, 10. 

With this verse Roth (Illustrations of Nirukta, x. 22, p. 140) compares R.V. 
V. 82, 9, where it is said* “Savitri, who causes all creatures to hear his sound", and 
impels them.’* Comp. v. 5 of the present hymn ; and vii. 36, 2, referred to by Roth 
in tho passage about to be quoted. 
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lowing ingenious and interesting observations on Mitra and Yaruna : 

AVithin the circle of the Adityas there subsists the closest connection 
between ^litra and Yaruna, who are invoked more frequently together 
than Yaruna is invoked singly. AYe find only one hymn in Avhicb 
Mitra is invoked by himself (iii. 59). The fact that this dual invo- 
cation is preserved in tlio Zend Avesta, in regard to Ahura and Alithra, 
though the position of both has become entirely altered, and Mithra is 
not even reckoned among the Amshaspands, — this fact proves how 
clo'^e the ancient eonneciion of the two was, when it has been main- 
tained even after the reason for it had ceased. The essential 

character of tlic two gods, as distinguished from one another, is nowhere 
distinctly expressed in the hymns, and was in tact originally one Avhich 
could not be defined with intellectual precision. But the stage of 
religious culture which lies before us in the Big-veda, enables us to 
distiuguisli til is difference as one already existing, viz., that Alitra is 
the celestial light in its manifestation by day, while Yaruna, though 
the lord of light and of all time, yet rules especially over the nightly 
heaven. A hymn of Yasishtha (vii. fi6, 2) says : ^ One of you (Yaruna) 
is the lord, and unassailable guide, and he who is called Mitra, {i.e. the 
friend) calls men to activity ’ [ino vilrn anyah paduv'tr adaMhojamm cka 
Mitro yatati hnivdmh). Here so much at least is declared (and the 
same ^hing is cxpn'ssed in nearly the same words in other idaccs), that 
the light of day, which awakens life, and brings joy and activity into 
the world, is the narrow^er sphere of Mitra’s power ; though, however, 
Yaruna is not thereby relegated to the night alone, for ho continues to 
be Ihe lord and the first. 

Though therefore such representations as arc expressed in Indian 
exegesis, (as for instance, when Sayana says on B.Y. vii. 87, 1, that 
Yaruna is the setting sun), are far too narrow and one-sided, they still 
contain some truth ; and we may guess by what process they are to be 
developed. If Yaruna is, as his name shews, that one among the lucid 
Adityas Avhose seat and sphere of authority is the bright heaven, in 
whose bosom is embraced all that lives, and therefore also the remotest 
boundary, beyond which human thought seeks nothing further, then is 
he also one Avho can scarcely be attained cither by the eye or by the 
imagination. By day the power of vision cannot discover this remotest 
limit, the bright heaven presents to it no resting place. But at night 
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this veil of the world, in which Vanina is enthroned, appears to 
approach nearer, and becomes perceptible, for the eye finds a limit. 
Yaruna is closer to men. llcsides, the other divine forms which, in 
the clouds, the atmosphere, the rays of light, filled the space between 
the earth and yonder immeasurable outermost sphere, have disap- 
peared : no other god now stands between Varuna and the mortal who 
gazes at him.’^ 

(7) The Indiati Mitra and the Zoroastrian Mithra. 

AVliatever may he the the success of the attempts made to identify 
any other of the Indian and Iranian gods with one another, there can 
at least he n» doubt, from the correspondence of the two names, that 
the Vedic Mitra and the Iklithra of the Zend Avesta were originally the 
same d^iity. Accordingly, the late Dr, If. Windischmanii, in his Dis- 
sertation on the Persian ^lithra,’^® regards it as established that this 
god was known, and common, to the old Arian race before the separa- 
tion of its Iranian from its Indian branch, though the conception of 
his character was suhsequently modified by Zoroastrian ideas. That 
Ikiithra was worshipped in Persia in and previous to the age of Hero- 
dotus, is proved, as 'VVindischmann remarks, by the common use of 
such names as Mitradates and Mitrobates. Herodotus himself (i. 131) 
speaks of Mitra, not as a god, but as a goddess (^'EirifKfiadhKaffi 5^ kbI 

Ovpaviri 66ciy, Trapd t€ ^Acrcvpluv fiadovres »col 'Apafiluv Ka\4ovffi Se ^Afforvpioi 
tV *A<ppod'iri]v MuAitto, Apd^ioi 5€’'AAtTTa, Ufptrai Mirpav. Sco Pawlinson’s 
note, in loco, in his translation of Herodotus). But Xenophon (Cyrop. 
viii. 5, 53; O^c. iv. 24), and Plutarch (Artax. 4, and Alexand. 30) 
describes the Persians as swearing by the god Mitra. And Plutarch, 
in his treatise on Isis and Osiris, chap. xlvi. tells us that Zoroaster 
conceived of Mithra as standing intermediate between the deities 
Oromazes, the representative of light, and Arcimanius, the representa- 
tive of darkness and ignorance.^” It is unnecessary to say anything 
further hero of the Persian Mithra, the eventual introduction of whoso 
worship into the West is matter of history, 

*3* Mithra, ein Beitrag zur Mythcngcschiclite dcs Orients, in the Ahhandliingcn 
fvir die Kunde des Morgcnlaudcs, Leipzig, 1857. See pp. 54 ff. 

Ibid, p. 66. This passHgo is also quoted in the 2iid vol. of this work, p. 471. 
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(8) Is there any historical connection letwcen Varum and Ahura Mazda f 

Varuna also, in the opinion of certain writers, is connected, at least 
indirectly, with the Ahura Mazda of the old Persian mythology ; and 
in support of this it may be alleged, — (1) that the name of Asura, tho 
divine being, is frequently applied to Varuna, as an epithet; (2) that 
the class of Indian gods called Adityas, of whom Varuna is the most 
distinguished, bears a certain analogy to the Amshaspands of the Zend 
mythology, of whom Ahura ^lazda is the highest; and (3) that a close 
connection exists between Yaruria and Mitra, just as, according to Pro- 
fessor Roth (see above), Ahura and Mithra are frequently associated in 
the Zendavesta, though the position o^ the two has otherwise become 
altered, and Mithr.'i is not even reckoned among the Amshaspands. 
Other scholars, however, think that there is not sufficient proof of 
Varuna and Ahura Mazda being connected with one another. 

I shall state the opinion of Professor Roth in regard to the connec- 
tion of Varuna with Ahura Mazda more fully in the next Section, 
where reference will be made to tho same writer’s views regarding the 
relation of Indra to Varuna. 

(9) Varum connected with the element of water even in the Rig-veda, 

Though Varuna is not generally regarded in the Rig-veda as the 
god of the ocean, ho is yet in the following passages connected with 
the element of water, both in tho atmosphere and on the earth, in such 
a way as may have led to the conception of his character and functions 
which is fully established iu the later mythology. 

i. 161, 14. Diva yunti Maruto hhfimyd Agnir ayam Vato antarik- 
shem yuti | adhhir vCUi Varunah samudrair ymhmun ichhantah iavasah 
napdtah | Desiring you, ye sons of strength, the Maruts proceed 
through tho sky, Agni along the earth, this Vata (wind) through the 
atmosphere, and Varuna along the waters, the ocean” {adbhih samu- 
draihy^ 

vii. 49, 2. Yah dpo divyuh uta va sravanti Jchanitrimdh uta vd ydh 
svayarhj'dh \ samudrdrthdh ydh Suchayah pdvakds tdh dpo devlr iha 
mdm avantu | 3. Ydsdtn rajd Varum yati madhye satydnrite avapa^yan 

*38 Sco Bollensen in Or. and Occid. 2, 467. 
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jandmm | madktschutali hchayah — \ 4. Ydsu raja Varuno yam Somo 
vike devuh ydsu urjam madanti | Vdikdmro ydsu Agnih pravishtas tdh 
UpaJi — “ May the waters which are celestial, and those which flow, 
those for which channels are dug, and those which are self-produced, 
those which are proceeding to the ocean and are bright and purifying, 
preserve me 1 3. May those (waters) in the midst of which king Varuna 
goes, beholding the truth and falsehood of men, which drop sweetness 
and are bright and purifying, preserve me ! 4. May those waters in 
which Varuna, Soma, and all the gods are exhilarated by food, into 
which Agni Vaisvauara has entered,’’ etc. etc. 

vii. 64, 2. A rdjund mahah ritasya gopd sindhupati kshatriyd ydtam 
arvdk [ iIutIi no Mitrdvanind uta vrisktm amdivah invatam jiraddnd 1^*” 
“ Mitra and Varuna, yo two kings, protectors of the great ceremonial, 
strong lords of the sea (or of rivers) come hither j send us food and rain 
from the sky,” etc. 

In the second of these texts, vii. 49, 3, the waters, in the midst of 
which Varuna is said to move, ‘^beholding the truth and falsehood of 
men,” seem to be rather aerial than oceanic, as the former, from their 
position above the earth, would appear to afibrd to the god (when an- 
thropomorphically regarded) a more convenient post of observation 
than the latter. And in vii. 64, 2, the epithet sindhupati^ “ lords of 
the sea,” (or of rivers,” nadijuh pdlayitdrau, Sayana), is applied not 
only to Varuna but to Mitra also, who is not, that I am aware of, ever 
connected with the sea, even in later mythology. If wc add to this, 
that these two gods are here s^cited to send food and rain from the 
sky, it may result that they are called sindhupati^ as supplying the 
aerial waters by which terrestrial streams are filled. On the other 
hand the 2nd verso of the hymn just quoted, vii. 49, 2, with which 
however Varuna is not directly connected, must be understood (as 
Professor Miillcr remarks, Transl. of E.V. i. p. 46) of terrestrial waters. 
Though, as wo have seen above, Sayana docs not generally stylo 
Varuna the god of the sea, but, in conformity with older conceptions, 
the deity who presides over the night, he does, in his explanation of 

See Prof. Muller’s remarks on the word samudruy Trans, of R.V. i. 44 ff. 
where this verse is quoted and translated. 

Taitt. S. vi. 4, 3, 3, says ; Mitrdvarumu vai apmn mtdrau J “ Mitra and 
Varuna are the loaders of the waters.” 
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11. V. i. IGl, 14, and viii. 58, 12, call him the jalahhimuni devahj “the 
deity prcsklinj; over the waters.” 

In viii. 41, 8, Varuna appears to be called a hidden ocean {samudro 
apichjah). 

viii. 58, 12. Sudevo ani Varum yiwja te sapta sindhavah \ amihha- 
ranti hlhidam unrmyaui sufihirdm iva | “Thou art a glorious god, 
Varuna, into whose jaws the seven rivers How, as into a surging 
abyss.” 

Varuna is also connected with the sea or with the rivers, which 
he is said to inluibit, us soma (the plant) does the woods, in ix. 90, 2 
{yand ra^dno Varum na sindhfni) ; and in Vaj. Sanh. x. 7, it is said 
that “ Varuna, the child of the waters, made his abode within the 
most motherly waters as in his home ” {Vasti/usu chalcre Vanmah sad- 
hastham apdm sihtr mafritamdsu antaK), See also the third verso of 
the sixteenth hymn of the A.V. quoted above. 

In the following texts of the Atharva-veda, Varuna is connected 
with the waters : 

A.V. iii. 3, 3. Adhhjas ivd rdjd Varum h'ayatn soman icd hvayatu 
parvatehhyah j “May king Varuna call thee from the waters, and Soma 
from the mountains.” 

iv. 15, 12. Apo nishinchann asurah pita nah k'asantu gargardh apdm 
Varuna \ “Our divine father shedding the waters — may the streams 
of water breathe, o Varuna.” 

V. 24, 4. Varum 'pdm adhipatih | 5. Mitrdvarumu vrishfydh adhi- 
pati I “Varuna the lord of the wat(^8.” 5. “Mitra and Varuna the 
lords of rain.” 

vii. 83. 1. Apsu te rdjan Varuna griho hiranyayo viitah \ “Thy 
golden house, o Varuna, is in the waters.” 

Sec Roth’s Illiistratioas of Nirakta, pp. 70 f. 

^*2 The Taitt. 8. v. 0, 4, 1, says: dpo Varamsua patnayah amn | ta Aguir 
abhyodhyaynt \ tiVi futumhhavat | tasya rdah pardpafat \ tad iyim ahJmvat | yad 
dvilhjam parTipatat tad usTw abhavat \ iyam rai virdd aaau sv^ardt \ “ The waters are 
the wives of Varuna. Agni regarded them with desire. He consorted with them. His 
seed fell. It became this (earth). That which fell the second time became that 
(sky). This (earth) is virdjj that (sky) is svardj** The Varuha Parana, sect. 121 
(Aufrecht, Catal. p. 69i) speaks of Varuna being universally known as the guardian 
of the ocean {sarve lokdJi hi jdnanti Varannh ^jliti sdgnram). The Skanda Puranji, 
sect. 12 (Aufrecht, Cat. p. 69«), relates that Varuna was formerly the son of Kardama, 
and boro the name of S'uchishmat; and that he is said to have obtained the 
sovereignty of the sea by worshipping S iva. 
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(10) Explanations ly Professors lloth and Wester yaard of the process hy 
which Varum came to he regarded as the regent of the sea. 

Professor Roth gives (in a paper read in October, 1851, and published 
in the Journal of the German Oriental Society, vi. 73) the following 
statement of the process by which he conceives that Varuna came in 
later times to be regarded as the god of the sea. 

“ The hymns of the Veda give already indications of this develop- 
ment, since Yarnna is in one place brought into the same connection 
with the waves of the sea, as Storm and AVind are with the atmosphere 
and the heaven, and as Agni is with the earth (i. 161, 14, translated 
above), and it; is elsewhere said of liira that he sinks into the sea (vii. 
87, 6), while in another passage the rivers aro described as streaming 
towards him (viii. 58, 12). When, on the one hand, the conception of 
Varuna as the all-embracing heaven had been established, and, on the 
other hand, the observation of the rivers flowing towards the ends of 
the earth and to the sea had led to the conjecture that there existed 
an ocean enclosing the earth in its bosom, then the way was thoroughly 
prepared for connecting Varuna with the ocean. Another side of tho 
affinity between the celestial and oceanic Varuna may be expressed in 
the words of Alexander von Humboldt, which perfectly coincide with 
the ancient Indian view : ‘ The two envelopments of tho solid surface 
of our planet, viz., tho aqueous and the atmospheric, off’er many 
analogies to each other, in their mobility, in the phenomena of their 
temperature, and in the fact tha^ their parts admit of being displaced : 
the depth both of the ocean and of the atmosphere is unknown to us.”’ 

On the same subject Professor Westergaard remarks (in a paper 
originally published in 1852, and translated by Professor Spiegel from 
the Danish, and published in Weber’s Indische Studien, vol. iii.) : 
*‘The Zend word Varena corresponds also etymologically, on tho one 
hand, to the Greek ovpavo^, and) on the other, to the Indian Varuna, 
a name which in the Vedas is assigned to the god who reigns in the 
furthest regions of the heaven, where air and sea are, as it were» 
blended; on which account ho has, in tho later Indian mythology, 
become god of the sea, whilst in the Vedas he appears first as tho 
mystic lord of tho evening and the night.” And he adds: “Possibly 
the Iranian Varena, in opposition to Yima’s home on the remotest 
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mountains of the east, denotes, originally, the distant western region 
of the heaven and the air, where, every evening, the sun and light 
conceal themsedvcs, and so much tlie rather as the epithet Varenya, 
derived from Varena, is in the Zcnda- vesta applied only to the evil 
spirits of darkness” (p. 415 f.). 


(11) Correqmidence of Varum loith the Greek Ovpavof;, 


TYe have already seen that Vanina corresponds in name to the 
Ovpavo^ of the Greeks. “TJranos,” as Professor Muller observes,”* 
“ in the language of Hesiod, is used as a name for the sky ; he is made 
or bom that he should ^be a firm place for the blessed gpds.^ It is 
said twice that TJranos covers everything (v. 127), and that when ho 
brings the night, ho is stretched out everywhere, embracing the earth.”® 
This sounds almost as if the Greek mythe had still preserved a recol- 
lection of the etymological power of Uranos. For Uranos is in the 
Sanskrit Vanina, and is derived from a root, Var, to cover; Vanina 
being in the Veda also a name of the firmament, but especially con- 
nected with the night, and opposed to Mitra, the day.” 

The parallel between the Greek TJranos and the Indian Varuna does 
not, as we have already seen, hold in all points. There is not in the 
Vedic mythology any special relation between Varuna and Prithivl, tho 
Earth, as husband and wife, as there is between TJranos and Gaia in the 
theogony of Hesiod ; nor is Varuna represented in the Veda, as TJranos 
is by the Greek poet, as the progenitor of Hyaus (Zeus), except in the 
general way in which he is said to have formed and to preserve heaven 
and earth. 


Oxford Essays for 18-50, p. 41 ; Chips, ii. 65. 

Hesiod Thcog. 126 

Tata Se roi Trpwrov fifv lyflvaro Jaov iavrp 
Ovpayby itTrepotyd’, tua fxiv irepl irivra koA^toi, 

''0((>p' fit) naKaptaai diois eSos 

Compare Ait. Br. iv. 27, quoted above. 


Ibid, V. 176 

NiJKT’ liriyuv fi4yas Ohpw6s, hpLtpX 81 Palp 
'l/nflpcifu (piAdrijTOS ^ir^axfTO Ktil ^ ^rayicrOrj 
ndifTp. 
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(12) Farma, as represented in the hymns^ — a metrical sketch. 

Lo, reared of old by hands divine, 

High towers in heaven a palace fair ; 

Its roof a thousand columns bear; 

A thousand portals round it shine. 

Within, enthroned in godlike state, 

Sits Varuna in golden sheen ; 

To work his will, with reverent mien, 
llis angel hosts around him wait. 

’VThen I beheld this vision bright, 

I deemed the god was clad in flame, — 

Such radiance from his presence came, 

And overpowered my aching sight. 

Each morn, when Ushas starts from sleep, 

Ho mounts his car, which gleams with gold ; 

All worlds before him lie unrolled, 

As o’er the sky his coursers sweep. 

He, righteous lord, the sceptre wields, 

Supreme, of universal sway. 

His law both men and gods obey ; 

To his degree the haughtiest yields. 

He spread the earth and watery waste ; 

He reared the sky ; he bade the sun 
His shining circuit daily run ; 

In him the worlds are all embraced. 

By his decree the radiant moon 

Moves through the nightly sky serene, 

And planets sparkle round their queen ; — * 

But whither have they fled at noon ? 

• In Indian mythology the moon is a god, not a goddess; but 1 have in this line 
adhered to customary English poetical phraseology. 
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The rivers flow at his behest, 

And yet — admire his wondrous skill — 

The ocean-bcd they cannot fill, 

Although their currents never rest. 

The path of ships across the sea, 

The soaring eagle’s flight, he knows, f 
The course of every wind that blows, 

And all that was or is to be. 

Descending, ceaseless, from the skies. 

His angels glide this world around ; 

As far as earth’s remotest bound. 

All-scanning, range their thousand eyes. 

This mighty lord who rules on high, 

Though closely veiled from mortal gaze, 

All men’s most secret acts surveys ; 

He, ever far, is ever nigh. 

Two think they are not overheard 
AVho sit and plot, as if alone ; 

Their fancied secrets all are known, 

XJnscen, the god is there, a third. 

Whoe’er should think his way to wing, 

And lurk, unknown, beyond the sky, 

Yet could not there elude the eye 

And grasp of Varuna, the King. 

Por all within the vast expanse 

Of air that heaven and earth divides, 

Whate’er above the heaven abides, 

Lies open to his piercing glance. 

t Compare Proverbs, xxx. 18 : “ There be three things which are too wonderful 
for me ; yea, four which I know not : 19. The way of an engle in the air ; the way 
of a serpent upon a rook ; the way of a ship in the midst of the sea ; and the way of 
A man with a maid.” 
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The ceaseless winkings all he sees, 

And counts, of every mortaPs eyes ; 
In vain to wink a creature tries, 
Unless the god the power decrees. 


To thoughtful men who truth discern, 
And deeply things divine explore, 
The god reveals his hidden loro ; 
But fools his secrets may not learn. 


He marks the good and ill within 

The hearts of men — the false and true 
Discerns with never-erring view : 

He hates deceit, chastises sin. 


His viewless bonds, than cords and gyves 
More hard to burst, the wicked bind ; 
In vain, within their folds confined, 
To cast them off the sinner strives. 


And yet the god will not refuse 
His grace to one who inly moans, 
When fetter-bound, his errors owns. 
And for forgiveness meekly sues. 


But where is, lord, thy friendship now ? 
Thine ancient kindness, o, restore ; 

May we, so dear to thee of yore, 

Ho longer dread thy frowning brow. 

Thine ire we did not madly brave, 

Hor break thy laws in wanton mood ; 
We fell, by wrath, dice, wine, subdued ; 
Forgive us, gracious lord, and save. 



THE INDIAN GODS GENERALLY. 


76rf 


Absolve us from the guilt, we pray, 

Of all the sins our fathers wrought, J 
And sins which wc commit by thought, § 

And speech, and act, from day to day. 

From diro disease preserve us free, 

N’or doom us to the house of clay 
Before our shriveUing frames decay : 

A good old age yet let us see. 

In vain shall hostile shafts assail 

The man thy shielding arm defends ; 

Secure, no wrong ho apprehends, 

Safe, as if cased in iron mail. 

As mother birds their pinions spread 

To guard from harm their cowering brood, 

Do thou, 0 lord, most great and good, 

Preserve from all the ills we dread. 

t See Exodus, xx. 6, Deuteronomy, v. 9, and Ezekiel, xviii. 1 ft 
^ Rig-veda, x. 37, 12. 
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SECTION VL 

INDRA.i4« 

According to the Greek geographer Straho, the Indiana, as known to 
him by the report of other writers, “ worshipped Jupiter Pluvius, the 
river Ganges, r, and the gods of country.*^’ This Jupiter Pluvius was, 
no doubt, Indra. Although at the period to which Strabo’s information 
refers, this god, in all probabilty, no longer occupied the same promi- 
nent position as of old ; he was, as Professor Eoth remarks, the 
favourite national deity of the Aryan Indians in the Vcdic age. More 
hymns arc dedicated to his honour than to the praise of any other 
divinity. 

(1) His origin and parents ; his wife. 

Although, however, his greatness is celebrated in the most mag- 
nificent language, he is not regarded as an uncreated being. As I have 
already noticed, he is distinctly spoken of in various passages as being 
born, and as having a father and a mother. 

Thus it is said of him : 

iii. 48, 2. Yaj jayathds tad ahar asya Mme aitdoh plyusham apiho 
girishthdm [ tai/i to mdfd pari yoshu janipxi mahah pitur dame usinchad 
agre 1 3. Upasthdya mdtar^Qiip^avmdt aitla' tigmdm ’gpgiyad abhi somam 
udhah I 

On the day that theii wast born, thou didst, froralovVof it, drink 

the mountain-grown jtHQQ. qf the soma-plant. ' Of did, the youthful 

, 

Strabo, xv. 1, G9, p. 718, q'uotod by Laissen, indisebo AltertburaskuTide, ii. 698 : 
A^ 7 €Taj /cal ToOra irap^l t«v ffvyypa^iyfVf Ve^oicrat filu rbv 6fifipiov Ala ol 
’Ii^Sol, Kal rhif rdyyTjv vorafihv, /cal toi»j iyx^P^ovs batfiovas. 

1*7 In my account of Varuna there is little of importance that had not been pre- 
viously said by Professor Roth ; but in this description of Indra there is a larger 
collection of particulars than I have noticed to have been brought together elsewhere. 

In his Lexicon, s.v. Indra. 
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mother who bore thee, satiated thee with it ia the house of thy mighty 
father. 3. Approaching his mother, he desired sustenancb j he beheld 
the sharp-flavoured soma on her breast.’* 

Again in iv. 17, 4. Suvlras tejanitu manyata Dyaur Indrasya karttd 
svapadamo ^hhdt | yah Im jajdna svaryaili SHvajram anapachyutam sadaso 
na bhdma | .... 17. Kiyat svid Indro adhi cii mdtuh hiyat pitur 
janitur yo jajdna | “Thy father was, as the Sky thought, a most stal- 
wart being ; the maker of ludra, he who produced the celestial 
thundercr, immovable as the earth, — he was a most skilful workman. 
17. How much does Indra regard his mother, how much the father 
who begat him ?” 

iv. 18, 1. Ayam 'panilidh anurittah pnrdno yaio devah udajdyanfa 
vike I atas chid d janishuhta 2^^a^'^iddho md mdtaram amnyd paifave 
hah I 5. Avadyam ira manyamdnd guhd ^kar Indram mdtd vlryena 
nyriahtam | alha ud adhdt stay am atkaffi vamnah d rodan aprinaj 
jdyamdnah | 10. Griditih sasilra Bthaviram tavdydm anddhridiyam 
vrishabham tumram Indram | arllham vatmm vharathdya mdtd svayam 
gdtum tanve ichhamdnam | 11. Uta mdtd mahidiam anvanenad ami tvd 
jahatl putra devdh | afhubrarid rr if tram Indro hanidiyan mkhe Vuhm 
vitardiJi vi kramasva | 12. Kas te mdtaram vidhamm achakrat hyum kak 
tvum ajighdmat charantam | kas te devo adhi mdrdlke usid yat pitaram 
jirdkshindh pddagrihya [ 

“ This has been traversed as the ancient path, through which all the 
gods were born ; through this let the grown (embryo) be produced ; 
let him not vainly cause his mother to perish.’*^'* 5. llcgarding it (his 
birth) as a fault, the mother concealed Indra, who was full of vigour. 
Then he himself arose, clothed with a robe, and filled both worlds as 
soon as he was born. 10. His mother, (like) a cow, bore Indra, an un- 
lickcd calf, strong, robust, unassailable, vigorous, and lusty, in order 

119 Professor IMullcr, Lectures ii. 430, translates the first of these verses thus: 
D}ai, thy parent, was reputed strong; the maker of Indra was mighty in his works; 
lie (who) begat tlie licuveiily Indra, armed with the thunderbolt, who is immovable as 
the earth, from liis seat aud the Pith verse as follows: “Indra ‘somewhat excels 
his mother and the father who begat him.’ ” Of the Maruts also it is said v. 60, 5, 
that Rudra, their father, was young and an excellent workman {ijuva pita svapuh 
Rtidrah eftham. The next hymn of the same Mandala, iv. 18, makes repeated reference . 
to Indra’s birth and parents. 

150 j’or the Commentator’s explanation of this obscure hymn see Professor Wilson’s 
Translation, note 1. 
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that he might range abroad, and desiring full scope for himself. 11. 
And his mother affectionately regarded her mighty son, saying, ‘ those 
gods forsake thee, my son.^ Then said Indra, preparing to slay Vrittra, 
^ Triend Vishnu, stride boldly forward.’ 12. Who made thy mother a 
widow ? Who sought to slay thee lying or moving ? AVhat god stood 
by thee in the fray Avhen tliou didst crush thy father, seizing him by 
the foot 

vii. 20, 5. Vrhlia jitjdna vruhamm randya tarn n chin nuri naryam 
samra | “ A vigorous (god) begot him, a vigorous (sou) for the battle : 
a heroic female (nail) brought him forth, a heroic (son),” etc. 
Again, vii. 98, 3. Jajndna h somaiii sahase papdtha pra te mdfd 
mahimdnam n^dcha | When born, thou didst drink the soma- 
juice to (gain) strength : thy mother declared thy greatness.’* 
X. 73, 1. Janishthdh ugrah mltrne tiirdya mandrah ojiahtho hahuld- 
hhihidumh | arardhann Indram Mandas chid attra mdtd yad vlraiii 
dadhanad dhanishfhd 1 ‘‘Thou wast born fierce to exercise impetuous 
strength; exulting, fiery, full of confidence. The !Maruts here aug- 
mented Indra when his opulent mother brouglit forth the ‘ hero.’* 
X. 120, 1. 2'ad id usa Ihucaneshu Jyeshthani yafo jajne ngrm tveaha- 
nrimnah | “ Thiit was the highest (being) in the world from which this 
fierce and impetuous (god) was born,** etc. x. 134, 1, Uhhe yad Indra 
rodau dpaprdtha nshdh ica j mahdnlam tea mahlndfii miiirdjam charsha- 
nindtn dcvl janitri ajljanad bhadrd. janitri ajljanat | “When thou, 
Indra, didst fill the two w'orlds like the Dawn, a divine mother 
bore thee, a gracious mother bore thee, the great monarch of the 
great people” (the gods?). In x. 101, 12, as we have already seen, 
he is called the son of Nishtigrl. This word, as I have already 
noticed, p. 13, note 9, is treated by the commentator as a synonym of 
Aditi ; but though Indra is always regarded as an Aditya in the later 
mythology, and is even addressed in that character, along with Varuna, 
in vii. 85, 4 [yah uditya iarasCi vdm Qiamascun)^ he is not commonly 
described as such in other parts of the llig-veda.^®^ 

In the A.Y. hi. 10, 12, wc read: Ukdshfakd tapasd tapyamdnd jajdna 
garlham mahimdnam Indram \ tena devuh ashahatda iairun hantd dasyu- 
ndm alhavat S'achipatih | “ Ekashtaka, practising austere-fervour, boro 

*** In iv. 26, 1, he appears to be identified with Mann and Sfirya, and in viii, 82, 
1 , 4, and x. 89, 2, with Surya. In ii. 30, 1, he receives the epithet of Savitri. 
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as a child the glorious India. By him the gods conquered their 
enemies ; the lord of S'achi (or of might) became the slayer of the 
Basyus 

In the next verse Ekiishtaka is called the mother of Soma, as well as 
of Indra, and the daughter of Prajapati. In A.V. vi. 38, the mother of 
India is invoked, hut her name is not given. According to the M. Bh, 
Adip. 3136, Indra is one of the sons of Kasyapa and DakshayanI, i.e. 
the daughter of Daksha, or Aditi. See also viii. 45, 4, 5 ; viii. 66, 1, 
2, ■which will be quoted further on. In viii. 58, 4, he is called the 
son of truth [siinim satj/asya). 

In another place (iii. 49, 1) he is said to have been produced by the 
gods, as a destroyer of enemies [ghanaiii rritrumm janayanta devah | 
See also ii. 13, 5, and iii. 51, 8). 

In the Purusha Sfikta (K.V. x. 90, 13) Indra is said to have sprung, 
along with Agni, from the mouth of Purusha [ymihhad' Indrai cha 
AgnU cha ) ; and he is one of several gods said, in ix. 96, 5 (Somah . . . 
ja?ulu Iudraftya)y to have been generated by Soma. In one of the 
latest hymns (x. 167, 1) he is declared to have conquered heaven by 
austerity {tvaiii tapah paritapya ajayah svah)^^^ 

162 In one of the short stories about the gods, of which it and the other Brahmanas 
arc full, the S'atap. Br. xi. 1, 6, U, says of Indra; Tah mi etuh Pmjapnter adhi 
ikratah asrijyantn Agnir Imh'uh Somah Paranmhihi prajapnfijah | 15. Tilh saha- 
trTxymho jajuire \ tah yatha nadyai pamm pampahjed evam mtsya TtyuHhali pdram 
parachalchyuh \ 14. “These gods were created from Prajupati, viz. Agni, Indra, 
Soma, and Parameslithin Pruiupatya. 15. These were born with a life of a thousand 
(years). Just as a man can look acros.s to the other bank of a river, they looked 
across to the end of their life” Again the Taitt. Br. ii. 2, 3, 3, says of Indra: 
Prajapaiir dcrasio-Q)? asrijufa j sa Indram api na asrijata j taih dev&h abruvann 
Indram no janaya" ifi \ so 'bravtd yatha 'ham yushmams taposa 'spkahi 
eram Indram janayadhvam" Hi | te tapo 'tapyanta | te dtmann Indram apa- 
syan | tarn ahrarau ^^jayasva ” iti | so 'hravlt “ kim bhhgadhnjam abhi janish- 
ye" iti J " ritun samratsuran prajhh pasuu iman lolUn" ity ubrnvan \ ityadi j 
“Prajapati created gods and Asuras, but he did not also create Indra. The 
gods said to him: ‘Create India for us.’ He replied; ‘As I have created 
you through austere-fervour {tapas)^ so do you generate Indra.’ They practised 
anstere-fervour. They saw Indra within themselves. Tliey said to him, ‘Be 
bom.' He said, ‘ To what lot shall I bo horn } ’ They said to him, ‘ To the 
seasons, the years, the creatures, the beasts, these worlds,'’ etc. The same Brahmnna, 
ii. 2, 10, 1, tells us that Prajupati created Indra last of the gods, and sent him to be 
the lord of the other deities. The gods said to him, ‘IVho art thou?’ ‘We aro 
superior to thee.' He reported their reply to Prajapati, and asked for the splendour 
which resided in Prajapati, in order that he might become the chief of the gods, etc.” 
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In vi. 59, 2, Indra and Agoi, as we have already seen, p. 14, are said 
to bo twin brothers, having the same father, and whose mothers are, the 
one here, the other there. (The sense of this is not very evident, unless 
it siijiply mean that the mothers are different.) In x. 55, 1, his brother’s 
children are mentioned {ud astahhnuh Prithivim Bydm ahhihe hhrdtuh 
pitrdn maghavan titmhlnah). Heaven and Earth seem to bo intended. 
If so, who is their father ? In vi. 55, 5, Pushan is called Indra’s 
brother {hhrdtd Indrasya). 

Even as an infant Indra is said to have manifested his warlike ten- 
dencies. ** As soon as he was bom, the slayer of Vrittra (Indra) grasped 
his arrow, and asked his mother, ‘ Who are they that are renowned as 
fierce warriors?’” (viii. 45, 4, d hunddm vrittrahd dadejata/i prich/uid 
vi mdtaram | he xigrdh ke ha srinvire | viii. 66, 1. Jajndno hi salakratxtr 
vi prichhad iti mdtaram | he ugrdh he ha sfinvire |). His worshipper 
says of him: 1, 102, 8. Ahtnir Indra jamishd sanad asi | “Thou, 
Indra, art of old by nature without an enemy.” Compare i. 176, 1. 
S'atrwn anti na vindasi | x. 133, 2. Ahtrnr Indra jajnhhe). 

In i. 82, 5, 6, Indra’s wife is alluded to. 5. Tena jdydm upa priydm 
mandd.no yuhi | 6. Sam xi patnyd amadnh | “Go exhilarated lo thy 
dear wife.” “ He exhilarated with thy wife.” 

In another place iii. 53, 4 ff., the poet describes the perplexity ho 
fancies Indra must feel in choosing between the attractions of homo 
and those his worshippers have to offer in the way of soma-libutions. 

4. Jdyd id astam maghavan ad id u yonis tad it tvd yuktdh harayo 
vahantu | yadd kadd cha sunavdma somam Agnis tvd duto dhanvdti achha | 

5. Pard ydhi maghavann d cha ydhi Indra bhrdtar ubhayatra te artham , 
yatra rathaaya bjrihato nidhdnam vimochanam vdjino rdsabhasya \ 6. 
Apdh somam astam Indra pra ydhi kalydmr jdxja suramin grihe U 1 
yatra rathasya brihato nidhdnam vimochanam vdjino dakshindvat | 

{Vrajapatir Indram asrijata anujavaraih devmam | tarn prdhinot ^^parehi | etesham 
devanam adhipatir edhi iti | taiii devdh ahruvan tvam asi vapam vai tvat iret/dih- 
sah smah'* iti | so 'bravlt tvam asi vayam vai tvat sreyTinmih smah' iti m& 

devah abruvann'* iti | at ha vai idamtarhi Prajdpatau harah asTd,{2) Yud asminn 
dditye | tad mam abravld ^*etad me pratjachha | atha aham etcshaiii devanam adhU 
patir bhavishydmi” iti | ). Compare the TaittirTya Sanhitu vi. 6, 11, 2, where 
Indra is said to have become chief of the gods in virtue of a ceremony which Pra- 
japati communicated to him. See also the same work vii. 2, 10, 2. In anotlicr 
place vii. 3, 6, 6, he is said to have obtained from Prajupati the panchadasar&tra 
vnfra^ whereby he was enabled to overcome the Asuras, of whom ho had previously 
been afraid, and to attain prosperity. 
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4. “A wife, Indra, is one’s homo; she is a man’s dwelling; there- 
fore let thy horses be yoked, and carry thee thither. But whenever 
wo pour forth a libation of soma, then may Agni hasten to calbthco. 
6. Depart, Indra ; come hither, brother Indra ; in both quarters thou 
hast inducements. Whenever thy great chariot halts, thy steed is 
unharnessed. 6. Depart, Indra, to thy home; thou hast drunk the 
soma ; thou hast a lovely wife, and pleasure in thy house. Where- 
ever thy great chariot halts, it is proper that thy steed should bo 
unharnessed.” 

In a few passages (i. 22, 12; ii. 32, 8; v. 46, 8 ; x. 86, 11, 12) 
mention is made of a goddess Indranl, who, from her name, must bo 
the spouse of Indra. In the first three places she is invoked together 
with other goddesses, among whom we find Agnayl and VarunanI, the 
wives of Agni and Varuna. In x. 86, 11, 12, a little more is told of 
Indranl. Thus in verse 11, the speaker says: Indranim am narishu 
mhhagdm aham airavam | nahi asydh aparam chana jarasd mar ate 
patih I “ I have heard that among aU these females Indranl is the most 
fortunate ; for her husband shall never at any future time die of old 
age.’uss rpjjg Aitareya Brahmana, iii. 22, alludes to a wife of Indra, 
called Prasaha {te devah ahruvann iyam nai Indrasya priyd jay d vdvdtd 
Frusaha ndma). See Professor Haug’s Translation, p. 194. 

The Slitap. Br. xiv. 2, 1, 8, says: ‘‘Indranl is Indra’s beloved wife, 
and she has a head-dress of all forms ” {Indranl ha vai Indrasya priyd 
patnl I tasydh ushnisho viSvarupatamah), 


153 I am unable to say to whom the obscene verses (6 and 7) of this hymn refer. 
In Taitt. Br. ii. 4, 2, 7, she is thus portentously described : Indranl devl mbhagd 
mpatni ud amsvna pati-vidye jigaya ] trirmad asyah jaghanam yojamni | upmthe 
Jndram sthaviram hibhartti \ Professor Weber, Ind. Stud. iii. 479, quotes from the 
Kathaka, 13, 6, a short passage, stating that Indra was enamoured of a DunavT, 
called Vilistengu, and that ho lived among the Asuras, taking the form of a female 
when among females, of a male among males ; and that finding himself, as it were, 
seized by Nirriti, ho resorted to a certain oblation as a remedy,” etc. {hidro vai Vilia- 
tengdih hanavtm akdmayata | so 'sureshv acharat strl eva strlshu hhavan puvmn pumau | 
sa Nirfiti-grihiiah iva amanyata | sa etam aindrd-nairfitam apasyat |) In the 
Atharva-veda, vii. 38, 2, a female says to the man she wishes to love her : Yena d 
nichahre daurt Indram devehhyaa pari | tena d ni kurve tvdm aham yathd te ^adni 
supriyd | “ In order that I may be beloved by thee, I overcome thee with this plant, 
wherewith the Asura female drew Indra down from among the gods.” 
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(2) Eis attributes physical and mental* 

A variety of vague and general epithets are lavished upon Indra. 
He is distinguished as youthful, ancient, strong, agile {nritu i. 130, 7 ; 
ii. 22, 4; vi. 29, 3; viii. 24, 9, 12; viii. 57, 7; viii. 81, 3), martial, 
heroic, bright, undccaying, all-conquering, lord of unbounded wisdom, 
and irresistible power and prowess, wielder of the thunderbolt, etc., 
etc. (i. 4, 8 ; i. 16, 9 ; i. 30, 6, 15 ; i. 61, 1 ; i. 81, 2, 7 ; i. 84, 2 ; 

1. 100, 12 ; i. 102, 6; i. 165, 6; ii. 21, 1-3; hi. 30, 3; hi. 32, 7; 

hi, 45, 2 ; hi. 46, 1 ; vi. 18, 4 ; vh. 20, 4 ; vii. 22, 5 ; viii. 81, 8; 

viii. 84, 7 ff ; x, 103, 1 If). ^‘He has vigour in his body, strength in 

his arms, a thunSerbolt in his hand, and wisdom in his head’^ (ii. 16, 

2. Jathare somnm tnnvi saho maho haste vajram hharati sirshani hratum \ 
viii. 85, 3. Indrasya vajrah uyaso nimislah Indrasyo bdhvor bhuyishlham 
ojnh I Indrasya ilrshan hraiavo nirehe) : He assumes the most beautiful 
forms, and is invested with the ruddy lustre of the sim^' (x. 112, 3. 
haritvatd varchasd suryasya keshthaih rnpais tanvam sparsayasva). The 
Vedic poets have also described to us a few of the features, as they 
conceived them, of his personal appearance. One of the epithets which 
are most frequently applied to him is susipray or siprm^ in the interpre- 
tation of which Sayana wavers between **thc god with handsome 
cheeks or nose ” {he susipra iohhana-hano sobhana-ndsika vd), (i. 9, 3 ; 
i. 29, 2; i. 81, 4; i. 101, 10;'^ iii. 32, 3 ; hi. 36, 10 ; viii. 32, 4, 
24 ; viii. 33, 7 ; viii. 55, 4 ; x. 105, 5),’” and the ** god with the 
beautiful helmet {sohhana-^irastrdnopeto yaded sobhana-hanumun | iii. 
30, 3; viii. 17, 4; viii. 81, 4; viii. 82, 

In viii. 65, 10, he is said to have agitated his jaws when rising in 
strength after drinking the soma poured out from a ladle {uttishthann 
ojasu saha pitvl Sipre avepayah \ somam Indra chamu sutam). Ho is 

Compare i. 30, 11. 

A note on this word will be given in the Section on the Maruts. 

In R.V. vi. 46, 3, Indra is styled aaJhasra^mmhka, which Sfiyana interprets mille 
mmbra genitalia habens ; and adds the following gross explanation from the Kaushi- 
tahl Brahmana : yam kam cha striyam sambhavann Indro hhoga~lolupatayd svnsarire 
purvani parmniiephdn Humrjja Hi kamhttakibhir dmndtam \ On viii. 19, 32, how- 
ever, where the same epithet occurs, applied, as Sayana considers, to Agni, he explains 
it as meaning “having great brilliancy” i^nuahmnti tamaihsy apaharanti Hi mueh~ 
kani ttgaTnei j bahut^askam)* 
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also called hari^ipray the ruddy-jawed (x. 96, 4, 9, 12) ; hari-Ma, 
the ruddy- or golden-haired (x. 96, 5, 8) ; hari-hiascirtij^^'^ the ruddy- 
or golden-bearded, or moustached (x. 96, 8 ; x. 23, 4). His beard is 
violently agitated when he is exhilarated, or puts himself in motion 
(ii. 11, 17, pradodhuvat Stnasrushu prlmnah; x. 23, 1, pra Smasni 
dodhuvat)d'^^ His whole appearance is ruddy or golden {Jiari-varpas^ x. 
96, 1 fF., where the changes are rung upon the word hart). He is some- 
times also described as hiranyaya^ golden (i. 7, 2 ; viii. 55, 3), and as 
having golden arras {Inramja-hahiy vii. 34, 4) ; and sometimes as of an 
iron hue, or frame {Ctyasa) (i. 56, 3 ; x. 96, 4, 8). His arms are long 
and far-extended (vi. 19, 3, prithu karasnd hilmlCi gahhasii ; viii. 32, 
10, srtpra-karasm ; viii. 70, 1, nuihdhmtin).^^^ But Ijis forms are end- 
less; he can assume any shape at will (iii. 38, 4, viscarupo amritdni 
tadhau; iii. 48, 4, yathuvasatli tanvaiii chakre esha; iii. 53, 8, rupam 
rupam mayhavd hohhauiti mdydh krinvdms tanvam pari' svdm \ vi. 47, 
18, rupaiii rupam pratirupo hahhuva tad asya rupam pratichakshandya \ 
Indro mdyuhhil}. pururupah iyate)» 

(3) His chariot and horses* 

Carrying in his hand a golden whip {ham hiranyayi^ viii. 33, 11), 
he is borne on a shining golden car, with a thousand supports (vi. 29, 
2, a rathe hiranyaye rathesthah; viii. 1, 24 f., rathe hiranyaye; viii. 
68, 16, a ratham tishtha hiranyayam sahasrapadam), which moves more 
swiftly than thought (x. 112, 2, yas te ratho manaso javiyan a Indr a 
tena somapeydya ydhi), and is drawn by two tawny {hariy ruddy, or 

I suppose this is the same as hirusmairu applied to Agni in R.V. x. 46, 6 
(instead of which the Siiraa-vcda in tlio parallel passage reads harmnasru. In R.V. 
ii. 2, 5, Agni is called hiridprftj which Sayana interprets to mean either haram-rila- 
hanu^ “he whose jaws carry aw'ay,” or d/j/foshn7sha^ “with flaming head-dress. ’ 

A heard is also assigned to Rubhan, who similarly shakes it (x. 26, 7). 

In a verse which does not occur in the Rig-veda, the Sama-T'eda, ii. 1219, thus 
describes Indra's arms: Indrasya hdhu athavirau ymdndv an&d^ri^hyau supra- 
tikFw asahyau \ tan yunyita prathamau yoye agate yahJiydih jifam asurdnam saho 
mahat | “ When the occasion arrives may Indra employ first those arms strong, youth, 
ful, unassailable, well-shaped, unconquerable, with which the great power of the 
Asuras was overcome." 

In ii. 18, 4-7 Indra is invited to come with two, four, six, eight, ten, twenty, 
thirty, forty, fifty, sixty, seventy, eighty, ninety, or a hundred horses (compare viii. 
1, 9) to drink the soraa-juicc. In iv. 46, 3, a thousand horses are said to convey 
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galden) steeds, snorting, neighing, and irresistible (i. 30, 16, iakad 
Indrah popruthadbhir jigdya nanadadhhih idhasadhhir dhandni ; i. 81, 
3, madachyutd with flowing golden manes, hknd (i. 10, 3 ; 

i. 82, 6 ; viii. 17, 2 ; Jiiranya-hsydy viii. 32, 29 ; viii. 82, 24), with hair 
like peacock’s feathers (iii. 45, 1 (=A.V. vii. 117, 1), d harihhir ydhi 
mayUra-romalhih)f and peacock’s taih {mayurakpydy viii. 1, 25), which 
rapidly traverse vast distances (ii. 16, 3, yad dsuhhih patasi yojand 
puru)f and transport him as a hawk is borne by its wings (viii. 34, 9, 
d tvd madachyutd hari iyenam paksheva vakshatah). His car and horses 
appear to have been formed by the Ribhus (i. Ill, 1, Tahhan raihaih 
suvrilam vidmand ^pasas tahhan hafi Indravdhd vrishanvasd | tahhan 
pitrihhydm rihhavo yuvad vayah ; 31, 4, anavas te ratham akdya 

tahhan). The following are some of the other texts which refer to 
Indra’s chariot and horses: i. 6, 2; i. 16, 1, 2 (where the horses 
arc called sun-eyed, sxirachahhasah) ; i. 55, 7; i. 84, 6; i. 101, 10; ii. 
11, 6; viii. 13, 11, 27 ; x. 44, 2. Ho is also said to bo borne by tho 
horses of the Sun (x, 49, 7, aham suryaaya pari ydmi dhlhih pra etakhhir 
mhamdnah ojasd), or by those of Vata, the wind (x. 22, 4-6, yujuno akd 
Vdtasya dhuni deco devasya vajrivah)}^'^ The same deity, Vayu, tho 
wind, is said to have Indra for his charioteer, or companion in his car 
(iv. 46, 2 ; iv. 48, 2, ludra-surathi ; vii. 91, 6, Indra-vdyu mratham 
ydtam arvdk). The horses of Indra are declared to be yoked by the 
power of prayer (i. 82, 6, yunajmi te brahmand keknd harl ; ii. 
18, 3, harl nu kam rathe Indrasya yojam dyai suktena vachasd navena / 
iii. 35, 4, brahmand te brahmayujd yunajmi harl sakhdyd sadhamddd 
dSu; viii. 1, 24, brahmayujo harayah; viii. 17, 2, brahmayujd hari: 
viii, 2, 27 ; viii. 45, 39, d te etd vachoyujd hari gribhne ; viii. 87, 9, 
yunjanti harl ishirasya gdthayd urau rathe uruyuge ] Bidravdhd vacho- 
yujd)^ which is no doubt only another mode of saying that it is in con- 

Indra and Vayu (compare vi. 47, 18). In viii. 1, 24, Indra’s horses are said to be a 
thousand and a hundred. From such a text as iii. 35, 7, where Indra is informed 
that food has be(m provided for his horses, as well as soma-juice to fill his own belly 
(verse 6), it would appear that tho worshipper had a perfeet assurance of tho god’s 
presence. In another place, however (x. 114, 9), tho enquiry is made (among several 
others denoting difficulty and mystery), “Who has perceived the two horses of 
Indra {hari Indrasya ni chikdya kah svit | ). 

On the sense of the word madachyut see Muller’s Trans, of the R.V. i. 118 f. 

Compare Psalms, 18, 10 ; 104, 3. 
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sequence of the importunity of his worshippers that he makes ready 
his chariot to come and receive their oblations and fulfil their desires. 

(4) Hh thundcrlolt and other weapons and instruments. 

The thunderbolt of Indra is generally described as having been 
fashioned for him by the Indian Hephaistos, Tvashtri, the artificer of the 
gods (i. 32, 2 : Tvashta asmai vajraih svaryaih tataksha; i. 61, 6, asmai 
id u Tvashta takshad vajrarh svapastamam svaryam randya; i. 85, 9, 
Tvashta yad vajraih sukritam hiranyayaiii sahasrahhristim svapdh avart- 
tayat | v. 31, 4, Tvashta vajram dyumantam takshat; vi. 17, 10, adha 
Tvashta te mahe ugra vajrarh sahasrabhrishtm vavritat htdsrim | x. 48, 3, 
mahyam Tvashta vajram atakshad dyasam) ; but accordjng to other texts 
it appears to have been made and given to Indra by Kavya Usanas 
(i. 121, 12, yarn te Kdvyah Usand mandinarh ddd vrittrdhanam pdryarh 
tataksha vajram; v. 34, 2, sahasrabhrishtm Usand vadharh yamat)}^"^ 
Its natural mode of production is alluded to in viii. 89, 9, whore it is 
said : ‘‘ The thunderbolt lies in the (aerial) ocean, enveloped in water” 
{samudre antah sayate udna vajro abhivritah). This thunderbolt is some- 
times styled golden, hiranyaya{\. 57 y 2 ; i. 85, 9 ; viii. 57, 3 ; x. 23, 3), 
sometimes ruddy, harita (x. 96, 3) ; but it is also described as being 
of iron, dyasa (i. 52, 8; i. 80, 12; i. 81, 4; i. 121, 9; viii. 85, 3; 
X. 48, 3 ; X. 96, 3; x. 113, 5); sometimes it is represented as four- 
angled, chaturasri (iv. 22, 2), sometimes as hundred-angled, iatdsri (vi, 
17, 10), sometimes as hundred-jointed, Sataparvan (i. 80, 6 ; viii. 6, 
6; viii. 65, 2; viii. 78, 3),‘®* and sometimes as having a thousand 
points, sahasrabhrishti (i. 80, 12; i. 85, 9; v. 34, 2 ; vi. 17, 10). 
Indra is in one place (i. 55, 1) represented as sharpening his thunder- 
bolt, as a bull his horns {sisHe vajrarh tejase na varhsagah). In viii. 59, 
2, the thunderbolt put into Indra’s hand is compared to the sun placed 
in the sky {dive na suryah). In other passages this god is spoken of 

'63 Tho Ait. Br. iv. 1, says ; devdh vai prathamena ahnd Indrdya vajrarh sama- 
hharan ] tam dvitiyena ahnd asinchan | tfitlyena ahnd prdyachhan \ tarn chaturthe 
ahan prtharat | “ The gods provided the thunderbolt for Indra by the first day’s 
(ceremony). By the secohd (lay’s they moistened it. By the third day’s they gavo 
it to him. On the fourth day he burled it.” See Prof. Haug’s Trans, p. 255. 

'64 Compare A.V. iv. 37, 8 : bhlnidh Jndrasya hetayah iatahhfishtir ayasmayth ; 
and the next verse, which is the same, with the substitution of hiranyaylli for aya#- 
maylh\ and A.V. viii. 5, 15. 
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as armed with a bow and arrows (viii. 45, 4 ; viii. 66, 6, 11 ; x. 103, 
2, 3). His arrows are described as golden (viii. 66, 11), as having a 
hundred points, and as being winged with a thousand feathers (viii. 66, 
7). Indra is also declared to carry a hook {ankuka). Thus in viii. 17, 
10, it is said : dirghas te astu ankuk yena vasu prayachhasi | yajama- 
nay a mnvate | May the hook be long wherewith thou reachest 
wealth to the worshipper who offers oblations.^^ And similarly in 
Atharva-veda, vi. 82, 3, ym te ankuko vasudano hrihann Indra Mran- 
yayah | tcna janiyate jay am mahyam dhehi kchipate \ “ With that 
great golden hook of thine which confers wealth, o lord of power 
(Indra), reach a wife to mo who am longing for ono,’^^®* Another 
text in which this word occurs is R V. x. 134, 6 (— Sama-veda ii, 
441) : dlrgham*hi ankukm yathd saktim bihkarshi mantumah | purvena 
maghavan padd ajo vaydtJt yathd ) “ Thou, o wise (Indra), corriest a 
long hook like a spear, and (boldest fast therewith), as a goat (catches) 
a branch with its fore foot.’* The word is also found in x. 44, 9 : “ I 
carry to thee this well-made goad, wherewith, o magnificent god, thou 
mayest rend the Shpharuj demons’*^®® {imam hihharmi Bukritam te 
ankuiam yena drujdsi maghavan kphdrujah). 

Another instrument of warfare, a net, is assigned to Indra in the 
A. V. viii. 8, 5 ff. : antarikshatli jdlam dslj jaladanda dih mahih | tend- 
hhidhaya dasyunum iakrah sendm apdtayat | 6. Brihad hi jdlam 
Irihatah iakrasya vdjinivatah | tena iatrun abhi earvan nyuhja yathd na 
muchydtai katamaichana eshdm | 7. Brihat te jdlam Irihatah Indra 
iura Bahasrdrghasya iataviryasya | tena sahasram ayutam ni arhudam 
jagJmna iakro dasyundm abhidhdya senayd | 8. ayaih loko jdlam dslt 
iakrasya mahato mahdn | tendham Indrajdlena arndm tamasd 'bhi 
dadhami sarvdn | 


In these passages I follow Roth’s explanation of ankuh, as given in his Lexi- 
con, 8.V. In his translation of this passage from the A.V. in Indischo Studien v. 241, 
Professor \yeber understands the word (ankusa) of a goad with which cattle are 
driven. In A.V. vii. 116, 1, 111 fortune, P5pl Lakshmf, is said to be drawn or driven 
away with an iron hook {ayasmayena ankena), 

*®® I am indebted to Professor Aufrecht for pointing- out tho sense of this verse, 
as well as of the preceding. 8'aphdruj seems to mean a demon, or an animal that 
destroys with its hoofa. The word occurs also in x. 87, 12, where it is an epithet 
of Yutudhana, a demon, and appears to refer to some goblin which was conceived to 
tear with its hoofs. 
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** The air was a net, and the great quarters of the sky the poles of the 
net. With it Shkra (or the powerful god) enveloped the army of the 
Das^s, and cast them down. 6. Great is the net of the great SUkra, 
bestower of food. With it so overwhelm all the foes that not one of 
them may escape. 7. Great is thy net, o heroic Indra, who art great, 
and a match for a thousand, and equalling the strength of a hundred 
foes. S'akra, with his host, slew a thousand, ten thousand, a hundred 
millions of the Dasyus, enveloping them in it. 8. This world was the 
great net of the great S'akra. With this net of Indra I envelope them 
all in darkness.” 


(5) Hk love of 8oma-jiiice, 

r 

Invoked by his mortal worshippers, Indra obeys the summons, and 
speedily arrives in his chariot to receive their offerings. He finds food 
provided for his horses (iii. 35, 7, stlrnam te larhih sutah Indra somah 
liritd dhdnd attave te }mihhjam\ and large libations of soma-juice are 
poured out for himself to quaff. He becomes exhilarated by these 
libations, which are also frequently described as stimulating his war- 
like dispositions and energies, and fitting him for his other functions, 
even for supporting the earth and eky (ii. 15, 2 : avamk Bydm asta- 
hhdyad Irihantam . » , , sa dkurayat Prithivim paprathat cha somasya 
id made Indras chahdra), Tho following are a few of the numerous 
passages which refer to this worship of Indra : i. 4, 8 ; i. 32, 3 J 
i. 80, If.; i. 84, 1 (where the poet hopes the draught may fill him 
with strength, as tho sun fills the air with his rays : d tvd pri- 
nalitu indriyam rajah siiryo na rasmihhih), 4 (where it is said to bo 
an ^‘immortal stimulant” — amartyam madam) \ ii. 15, 1, 2; ii. 19, 1 
f. ; ii. 21, 1 ; iii. 36, 3 ; iii. 40, 1 ff. ; iii. 42, 1 ff. ; vi. 23, 1, 5, 6; 
vi. 27, 1 f. ; vi. 29, 4 ; vii. 22, 1 f. ; vii. 29, 1 f. ; viii. 3, 1 ; viii. 81, 
5, 6 ; X. 104, 1 ff. ; etc., etc. The gods are described as all hastening 
eagerly to paitake of this beverage, viii. 2, 18 {yanti pramddam atan- 
drdK)] viii. 58, 11 : apdd Indro apdd Agnir vike devdh amaUata \ “Indra 
has drunk, Agni has drunk ; all the gods have become exhilarated;”^®® 

Compare A.V. xix. 60, 1 : ayojdlah amrah mtiyim ^yasmayaih pdiair anhim 
ye charanti | tdm te randhayaini haraed Jdtavedah sahasrabhriahfih sapatndn 
praminan ydhi vajrah. 

188 Ait, I3r, vi. 11 : mddyanti iva vai madhyandim devatdli earn eva tfUTya-savane 
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but Indra is particularly addicted to the indulgence, i. 104, 9, somaka^ 
mam tvd dhuh; i. 175, 5, ku&hmintamo hi temadak; ii. 14, 1, h(wn hi 
mrah sadam asya pitim jakota vrishne tad hi esha vashti; vii. R3, 2, 
durad Indram anayann d sutena ; viii. 2, 4, Indr ah it somapdk eJcah 
Indrahk sutapdh vikvdyuh | antar devdn martydM cha\ “ Indra is the 
only drinker of soma, a drinker of libations, of full vitality, among 
gods and men;” viii. 4, 12, idaiti te annaiii ynjyain samuhhitain iasya 
ihi pradrava pila | “This thy favourite nutriment has been poured out ; 
run and drink of it ; ” viii. 6, 40, vrittralid somapdtamah ; viii. 50, 2, 
somahdmam hi te manah [ Indeed, it would appear to be to him an 
absolute necessary of life, as his mother gave it to him to drink on the 
very day of his birth (iii. 32, 9, sadyo yaj jdto apiho ha somam | 10. 
tvai/i sadyo aptlo jdtah Indra maddya somam parame vyoman ; iii. 48, 2, 
3, already quoted, p. 77 ; vi. 40, 2, asyapiha yasya jajndnah Indro maddya 
hratve apihah; vii. 98, jajndnah somam sahase papdtha pra te mdtd 
mahimdnam uvdeha). lie is said to have drunk at one draught thirty 
bowls of soma (viii. C6, 4, ekayd pratidhd ^pihat sdhaiii sardmsi trim- 
satam [ Indrah somasya kdmkd. See Hirukta, v. 11; compare li.V. 
vi. 17, 11 ; and viii. 7, 10). llis worshippers invite him in the most 
naif manner to drink boldly (vi. 47, 6, dhrishat piha kalase somam 
Indra) ; to drink like a thirsty stag (viii. 4, 10, risyo na trishy ann 
avapdnam dgahi pila soman vasdn ami), or a bull roaming in a water- 
less waste (v. 36, 1, dhanvacharo na vamagas trishdnas chakamdnah 
pihatu dugdham amsum | compare viii. 33, 2, kadd sutaiti trishdnah 
okah dgamah Indra svabdlva vamsagah, and fill his belly, or his two 
bellies, which are compared to two lakes, by copious potations ; and he 
speaks in similar language of having accepted the invitation (i. 8, 7 ; 
i. 104, 9 ; ii. 11, 11 {sutdsah prinantas te kukshl vardhayantxi) \ ii. 14, 
10; ii. 16, 2; iii. 35, 6 {dadkishva imamjathare indam Indra ) ; iii. 36, 
7, 8 {hraduh iva kukshayah somadhdndh)\ iii. 40, 5; iii. 47, 1 (d 
sinchasva jafhare madhvah urmim); iii. 51, 12 {pra te asnotu kukshyoh)] 
viii. 12, 23 {saro na prdsi udaram); viii. 2, 1 {sapurnam udaram)] 
viii. 17, 5-8 (a te sinchdmi kukshyoh)\ viii. 67, 7; viii. 81, 22-24; 

fnadayante^ which Professor Ilaug translates: “The gods get drunk, as it were, at 
the mid-day libation, and are then consequently at the third libation in a state of 
complete drunkenness.” 

The soma-juice was also drunk by the worshippers themBolvefl, and its effects on 
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X. 28, 2 ; X. 43, 7 ; x. 104, 2 ; A.V. ii. 5, 1 fP. ; vi. 2, 1 ff. The 
soma^raughts are said to resort to him as birds to a leafy tree ; and 
to flow to him as waters to the ocean, or rivulets to a lake ; and his 
worshippers are then said to magnify him as grain is developed by 
showers of rain, x. 43, 4 {Vayo na vrihham supalasam asadan somCisah 
Indram mandinai cliamushadah | 7. Apo na sindhum ahhi yat sama- 
Jesharan aomusah Indram hilydh iva hradam \ mrdhanti viprdh maho 
asya sadane ynvam na vrishtir divyena dunund). He is also spoken of 
as eating the flesh of bulls, or bufialoes, at the same time that be 
drinks the draughts of soma (x. 28, 3, adrind te mandinah Indra tiiydn 
aunvanti aomdn pihasi tvam eshum | pachanti te vrishabhdn atsi teshdm). 
Three hundred are mentioned in v. 29, 7 f., one hundred in viii. 66, 
10, and one in x. 27, 2. Indra is besought to taste thb offering pre- 
sented, and to take delight in the hymns addressed to him, as an ardent 
lover desires his mistress (iii. 52, 3 = iv. 32, 16: puroldhih cha 
no ghaso joshay use giras cha | vadhayur iva yoshanum). 

The sensations of the god after drinking the soma-juice are thus 
described in Rig-veda x. 119 : 1. iti vai iti me mano gdm asvam eanuydm 
iti I kuvit somasya apdm iti 1 2. pra vdldh iva dodhatah un md pltdh 
ayarhaata J kuvid ity udi | 3. un md pltdh ayamata ratham akvdh ivdsa- 
vah 1 ktwit — 1 4, upa md matir aathita vd§rd putram ivapriyam | kuvit — | 

some of them are occasionally described. Thus in yi. 47, 3, it is said : “This (soma), 
when drunk, impels my voice; it awakes the ardent thought” ayam me pHah 
udiyartti vacJtani ayam manlsluim mallm ajigal^. In viii. 48, 3, its elevating effect 
is still more distinctly told in these words, apama somam am f Hah abhuma agannia 
jyoiir aviddma devdn | kirn nunam asmdn kfinavad ardtih kim u dhurttir amfita 
niaritijasyay which may bo rendered as follows : — 

Wo’vo quaffed the soma bright. 

And are immortal grown ; 

We’ve entered into light. 

And all tho gods have known. 

What mortal now can harm, 

Or foeman vex us more ? 

Through thee, beyond alarm. 

Immortal god, we soar. 

Compnre the curious parallel to this (already noticed in the 3rd Vol. of this work, 
p. 265) in tho satirical drama of Euripides, the Cyclops, 678, ff., where Polyphemus 
exclaims in his drunken exaltation : 

*0 5’ ovpavds pot arvppepiypiyos doKti 
Tif yp tpiptadaif rov Aids re rhy Opdvov 
Aiixraw rh irdv re bcupdywv ayvhy triPas. 
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5. aliafn> tashteva mndhuram pary achami hrida matim | huvit — ] G. m hi 
me akshipach chana achhdntsvh pancha kruh\ayah \ kuvit — | 7. hi me 
rodasi ubhe anyam pakshafh chana prati | huvit — | 8. ahhi dyam mahind 
^hhavam ahhmdm prithivlm rnahirn | kuvit — | 9. hantdham prithivm 
imdm ni dadhdniha veha vd [ kuvit — | 10. osham it prithivlm aham 
janghandnlha veha vd | kuvit — | 11. divi me any ah paksho adho anyam 
achlkrisham | kuvit — | 12. aham ami mahdmaho abhinalhyam xidl- 
shitah I kuvit — | 13. griho ydmi arankrito develhyo havyavdhanah | 
kuvit eomasya apdm iti [ 

*‘I have verily resolved to bestow cows and horses: I have quaffed 
the soma. 2. The draughts which I have drunk imped me like violent 
blasts: I have quaffed the soma. 3. The draughts which I have 
drunk impel me as fleet horses a chariot : I have qiuiffed the soma. 4. 
The hymn (of my worshipper) has hastened to mo, as a cow to her 
beloved calf : I have quaffed the soma. 5. I turn the hymn round 
about in my heart, as a carpenter a beam : I have quaffed the soma. 

6. The five tribes of men appear to me not even as a mote : I have 
quaffed the soma. 7. The two worlds do not equal even one half of 
me : I have quaffed the soma. 8. I surpass in greatness the heaven 
and this vast earth : I have quaffed the soma. 9. Come, let me plant 
this earth either hero or there : I have quaffed the soma. 10. Let me 
smite the earth rapidly hither or thither ; I have quaffed the soma. 
11. One half of me is in the sky, and I have drawn the other down : 

I have quaffed the soma. 12. I am majestic, elevated to the heavens: 

I have quaffed the soma. 13. I go prepared as a minister, a bearer of 
oblations to the gods : I have quaffed the soma.” 

The hymns, prayers, and worship addressed to Indra are described 
as stimulating his energies and increasing his vigour (i. 52, 7 : brah~ 
mdni Indra tava ydni vardhand); i. 54, 8; i. 80, 1 ; ii. 11, 2 {ukthair 
vavridhanah) ; ii. 12, 14 (yasya brahma vardhanam yasya somah) ; iii. 
32, 12 f. {^yajno hi te Indra vardhano bhut ; yah stomebhir vavridhe , 
purvyebhir yo madhyebhir uta nutanebhih); iii. 34, 1 {brahmajutas 
tanvd vavridhanah) ; v. 31, 10 {Indra brahmdni tavishim avardhan) ; 
vi. 21, 2; vi. 44, 13; viii. 6, 1, 21, 31, 35; viii. 13, 16 {Indram var- 

I learn from a note to Professor Roth’s fllustratione of the Nirukta, p. 101, 
that, according to Suyana, there was a legend that Indra, in the form of a quail, 
drank soma, was seen by the rishi, and sang bis own praise in this hymn. 



92 


THE INDIAN GODS GENERALLY, 


dhantu no girah Indraiii sutdmh indamK ) ; viii. 14, 5, 11 {yajnah 
Indram avardhayat) ; viii. 82, 27 ; viii. 87, 8 {var na tva yavyalhir 
vardhanti kura brahmCini ) ; x. 50, 4 (bhuvas tvam Tndra hrahmand 
mahan ) ; x. 120, 5 {chodayami te Gyudha vachobhih sam te iisami hrah- 
mand vayamsi^ and the worshippers (as well as the gods) are said 
to place the thunderbolt in his hands and to assist its efficacy (i. 
63, 2, « te vajram jaritd bdhvor dhdt ) ; ii. 20, 8 {tasmai tavasyam 
anu ddyi satrd hulrdya devebhr arnasdfau \ prati yad asya vajram 
bdhvor dhur Jiatvi dasyun purah dyam ni tGrit)\ iii. 32, 12 {yajnas 
te vajram Ahihatye dvat). The other deities, too, are described as in- 
fusing divine strength into Indra^’^ (i. 80, 15, tasmin nrimnam uta Ira- 
Urn devdh ojdmi sam dadJiiih ) ; vi. 20, 2 (divo na tubhyam anu Indra 
satrd amryam devebhir dhdyi vikam ) ; x. 48, 3 {mayi ^evdso avrijann 
apikratnm) \ x. 113, 8; x. 120, 3, compare x. 66, 4; viii. 15, 8 [tava 
Dyaur Indra pnnmsyam Pritliivi vardhati kravalDy and as placing him in 
the van(i. 55, 3, vikasmai ugrah karmane purohitah ) ; i. 131, 1 {Indram 
vike sajoslmo devdso dadhire purah); vi. 17, 8 {adha tva vike 
purah Indra devdh ehaiti tavasam dadhire bharOya) ; viii. 12, 22 
{Indram Vrittrdya hantave devdso dadhire purah sec also v. 25). Com- 
pare Taitt. Br. ii. 8, 3, 8 ; Taitt. S. ii. 2, 11, 6, and A.Y. vii. 84, 2 : 
apunudo janam amitrdyantam urum devebhyo akrinor u loham. He is 
impelled and fortified by the Maruts; iii. 32, 4 {yehhir Vrittrasya 
ishito viveda amarmano manyamdnasya marma) ; iii. 35, 9 {ydn dbhajo 
marutah Indra some ye tvdm avardhann ahhavan gams te); iii. 47, 3 
{ydn dbhajo maruto ye tvd ^nv ahan Vrittram adadhus tubhyam ojah 1 
see also v. 4) ; vi. 17, 11 ; viii. 7, 24 ; x. 73, 1, 2 ; x. 113, 3 {vike te 
atra marutah saha tmand avardhann ugra mahimdnam %ndr\yam)P^ 


Indra on his side again is said to give divine power to the other gods (vi. 36, 1: 
yad deveshu dharayathah asuryam). 

Siiyana understands devvbhih of the worshippers: stotraih stuyanidrid devatd 
halavatx bhavnti^ “ a deity when lauded by hymns becomes strong.” 

1^3 Indra, however, in a dispute with the Maruts (to which I shall again advert in 
the section on those deities) claims to have slain Vrittra by his own might, i. 165, 8 : 
vadhm vrittram marutah indriyem nvena bJidmena taviaho babhuvdn ; compare vii. 
21, 6, where the same thing is said of him by his worshipper : avma hi Vrittram 
iavaad jaghantha na iatrur antam vividad yndhd te; and X. 138, 6: eta tyS, te 
erutydm kcvala yad ehah eJeam almnor ayajnam. Compare viii. 79, 6 ; viii. 86, 9 ; 
viii 87 3. In v. 30, 6, all the gods are said to be afraid of him {ataa chid Indrdd 
abLymtadevdfy), In another place, too (viii. 7, 31), the Maruts are asked “ what 
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With Brihaspati as his ally he overthrew all the enemies of the gods 
who assailed him, viii. 85, 15 {viio adevir ahhi ucliarantlr Brihm^atinu, 
yujCi Indrah sasahe). 

Thus exhilarated and encouraged, u» 15, 1 {trihadruhshu apihat 

thny were seeking when they deserted Indra, and who could then trust in their 
friendship” /cad ha nunani /cadhapriyo yad Indram ajahCitana | Jcoiah sa/chitce olmte | 
Prof. Miiller, Trans. R.V. i. p. 68, takes /cad/iapn‘ya/i as two words, and renders the 
verse thus : “ What then now ? where is there a friend, now that you have forsaken 
Indra ? Who cares for your friendship?”) Compare iv. 18, 11, quoted above (p. 78 f.), 
where Indru’s iqother complains that tlio gods w'cre abandoning her son, and where 
he calls upon Vishnu to display liis valour. But we are elsewhere, viii. 85, 7, told, 
on the contrary, that all the other gods who had been Indra’s allies, terrified by the 
blast of Vrittra’s breath, deserted Indra and fled, while tlio Maruts, it must be sup- 
posed, stood lirfc, as Indra is advised to make friends with them, and then ho should 
conquer all hostile armies {vrittrasya tva hutsathad h/mindmh visve dvvah ajahur ye 
saJcJiayah \ Maradbh'n' Indra salc/iyam te asta at ha inta/i visvhh pritanah jayasi). 
Tho commentator, however (perhaps because he found it necessary, for dogmatical 
reasons, to reconcile these conflicting statements) interprets viii. 7, 31 dilfercntly, and 
makes it mean, “ When did you desert Indra ? i.e, never,” and quotes tho Aitareya 
Brahmana iii. 20, which says that the Maruts did not abandon him. 1 shall cite this 
passage at greater length than Siiyana gives it, as it forms a comment on the other 
text just adduced, viii. 85, 7 : Indro vai Vritrani /lanishyan sarva/i damla/i ahravld 
ana ma npatishthad/ivam npa mi a/miyad/ivam** ifi j ^Haiha** iti j tarn haniah- 
yanlahndravan | so^ved^^maitimi hanishyantah adravanii | hanta imanhhlshayaV* 
iti I tan abhi prdsvaslt | tasya sramt/md Ishanidmih vUve devafy adravan | maruto 
ha enam na\ajahufi *^prahara bhagavo jnhi vJrayasva" ityrva main etam vdc/um 
mdantah updlishthanta \ tad dad ris/iih paiyann abhynnurdcha | . . . . iti \ so *red 
“ iine vai kila me sachivah j ime md /edmayanta | hanta imdn asininn nicthe dbhajai ” 
iti I “ Indra, when about to slay Yfittra, said to all tho gods : ‘ Follow close after 
mo and support me.” They said, ‘ We will,’ They ran forward to slay Vfittra. Vfittra 
considered : ‘ They are running forward to kill me ; come, let me frighten them.’ lie 
accordingly blew a blast upon them, when all the gods ran away precipitately from 
tho blast of his breath. But tho Maruts did not forsake Indra. They stood by him, 
crying, ‘ Smite, o god, slay, play tho hero.’ Seeing this, the fishi uttered tho words 
of R.V. viii. 85, 7. Indra understood : ‘ These Maruts arc my allies. They love me. 
Como, I shall give them a share in this uktha.’ ” In R.V.i. 32, 14, Indra himself is 
said to have become frightened as if at the approach of an avenger(?), after he had slain 
Ahi, and to have crossed ninety-nine rivers, and the aerial spaces, when flying like a 
terrified falcon {aher ydtdram /cam apasyah Indra hfidi yat tejayhrmho bhir agach^ 
hat I nava cha gad navatim cha sravantlh syeno na hhlto ataro rajdmt). Compare 
Muller’s Anc. Sansk. Lit. p. 647. Tho Asvins and Sarasvatl are also said to have 
assisted Indra (R.V. x. 131, 4j 5=Vaj. Sanh. x. 33, 34). “You two, Alvins, lords 
of splendour, drinking together the delightful draught (of soma), protected Indra in 
his achievments against the Asura Namuchi. 6. As parents a son, so ye two, As'vins, 
by your wisdom and your energy, delivered thee, 0 Indra. When thou, 0 magnifi- 
cent (Indra), didst d^k the delightful draught (of soma), Sarasvati waited upon 
thee with her powers.” (3. YmamsurdmamAhindNamuchdv dsure sac/id j vipipdnd 



91 


THE INDIAN GODS GENERALLY. 


sutasya asya made Ahim Indro jaglidna ) ; ii. 19, 2 {asya manddno madhm 
vajrahastah ahim Indro arnovritam vi vrUchat); vi. 47, 1, 2 ; x. 112, 1 
{Indra piba pratilcdmam sutasya . . . . j harshasva hantave sura satrun ), — 
India hurries off, escorted by troops of Maruts, and sometimes attended 
by his faithful comrade Vishnu (i. 22, 19, Indrasya yujyo saTchu); 

iuhhaspatl IndrnTn JearmaHH dvafam | 5. pntram ivn pitard Asvind uhha Indra dvathuh 
kavpair daiiisandbhih \ yat surd mam vi apibah iaehlbhih sarasvatl tod mnghuvann 
abhishnak.) A story is told by the commentator on the Vaj. Sanli. x. 33, to explain 
these lines. Namuchi, it seems, was a friend of Indra; and taking advantage of his 
friend's confidence, he drank up Indra’s strength along with a draught of wine and 
soma. Indra then told the Asviiis and Sarasvati that Namuchi had drunk up his 
<jtrength. The As'vins and Sarasvati, in consequence, gave Indra a thunderbolt in 
the form of foam, with which he smote off the head of Namuchi. The As'vins then 
drank the soma, mixed with blood and wine, from the belly of Namfichi, and trans- 
ferred it pure to Indra ; and by transferring it they delivered Indra. The story is 
taken from the S'atapatha Brahmana xii. 7, 3, 1 ff. (p. 934 Weber’s ed.) and is the 
original version of those adduced by mo clscwhero (Vol. IV. 222 and 420). As given 
in the Brahmana, it runs thus : “ Tho Asura Namuchi carried off Indra’s strength 
{imlriya)y the essence of food, and the draught of soma, together with wine, lie 
(Indra) hastened to the As'vins and Sarasvati, and said, ‘I have sworn to Namuchi. I 
will neither slay thee by day or by night ; neither with club, nor with bow ; neither 
with the palm of my liand {prithena)^ nor with fist ; neither with dry, nor with moist ; 
and he has carried off tliat (strength, etc.) of mine ; will ye recover it for me ? ’ They 
answered : Let us have a share in it, and ■wo will recover it.’ Indra replied : ‘ It 
shall be common to us all; recover it therefore.’ Then the As'vins and Sarasvati 
anointed the thunderbolt with the foam of the waters, s.iying, ‘ It is neither dry nor 
moist.” With that Indra struck off the head of Namuchi, when night was passing 
into dawn, and the sun had not yet risen, when (as he said) ‘ it was neither day nor 
night.’ .... When his head had been cut off, the soma remained mixed with blood ; 
and they loathed it. But having perceived this draught of the two somas, according 
to the text, ‘ King Soma, when poured out, is nectar,’ they with this made the other 
mixed fluid palatable, and swallowed it” {Indrasya indriyam annasya rasam 
somasya bhaksham surayd dsuro Nanutchir aharat^ so ’luinaii cha sarasvatim cha 
iipddhdvat ‘‘^sepdno smi Namnchaye na tvd diva na naktam handni na dandenana 
dhanvand na prithena na miishHnd na sushkena na Zirdrma atha me idam ahdrshit | 
idam me djihlrshatha'* iti | te *bruvann no Hrdpy atha dhardma** iti | ^*saha 

na etad atha dharata** ity nbravld iti | tdv as'vinau cha Sarasvati cha apdm phenam 
vajram asinchan *^na dushko na drdrah’* iti \ tma Indro Namucher dsurasya 
mjushiidydm rdtrau anudile dditye ^^na diva na naktam*' iti sirah vdavdsayat | . . . 
tasya ilrsluims chhinne lohita-misrah somo 'tishthat | tasmdd ablbhatsanta j te etad 
andhasor vipdnam apasyan ^*somo rdjd 'mpitam sutah" iti tena enam svadayitvd 
dtmann adadhata | Sec also S'atap. Br. xii. 7, 1, 10, hnd xii. 8, 3, 1, quoted by the 
Commentator on Vaj. S. 19, 12, where it is said that “the gods instituted a remedial 
sacrifice ; the As'vins were the physicians, and so also was Sarasvati with speech : 
they imparted strength to Indra ” devdh yajnam atanvata bheshajam bhishajd 'dvind | 
vdehn sarasvati bhishag Indrdya indriydni dadhatah). See also verses 1.5, 18, 34 
80-83, 8a-90, 93, 95 ; and section 20, 66-69, 73-76, 90. 
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S'ushna, Namuchi, Pipru, S'ambara, Urana, etc., etc. (i. 121, 9, 10; 
ii. 14, 4 IF. ; viii. 32, 2, 3), armed, on their side also, with every 
variety of celestial artillery (i. 32, 13, na amai vidyud m tanyatuh 
mhedha m yum miham ahirad hradunim attempt, hut in vain, 

to resist the onset of the gods."^ Heaven and earth quake with 
affright at the crash of Indra’s thunder, i, 80, 11 [ime chit tava man- 
yave vepete hjiiyam mahl | yad Indra vajrim ojasd Vfittram marutvdn 
acadhth | 14. ahJmhtane te adrivo yat sthah jayut clia rejate)] ii. 11, 9 
{arejetdm rodasl Ihiydne hanikradato vriahno my a vajrdt | 10. arorand 
vrishno asya vajraK) ; vi. 17, 9 {adha dyauk chit te apa sd mi vajrad dcitd 
^namad hliiymd svmya mamjoh\ and even Tvashtri himself, who forged 
the bolts, trembles at the manifestation of their wielder’s anger, i. 80, 
14 {Tvmh^d chit tava nianyave Indra vevijyate Ihiyd). The enemies of 
Indra arc speedily pierced and shattered by the discharge of his iron 
shafts, i. 32, 5 {ahan Vritiram vrittrataraih vyaiiikam Indra vajrena mahatd 
vadhena | shandhdmlva kulisena civrik?id ahih sayate upaprik prithivydh)^ 
i. 57, 6; i. 61, 10; ii. 19, 3; x. 89, 7 {jaghdna Vrittram svadhitir 
vaneva), and oven by their very sound, vi. 27, 4 {etat tyat te indriyam 
acheti yendvadhlr varasikhasya keshah | vajrasya yat te nihatasya kushmdt 
svandt chid Indra paramo daddra); viii. 6, 13 {yad asya manyur adhva- 
md vi Vfittram parvako rujan | apah samudram airayat). The waters, 
released from their imprisonment, descend in torrents to the earth, fill 
all the rivers, and roll along to the ocean, i. 32, 2 {vdkrdh iva dhenavah 
syandamdndh anjah samudram ava jag mur dpah \ 12. avdsfijah swrttme 
sapta sindhun)'j i. 57, 6; i. 61, 10; i. 103, 2 {vajrena hatvd ni/r apah 
smarja); ii. 11, 2; ii. 12, 12; ii. 14, 2; ii, 15, 3 {vajrena khdni 
atfinad nadinum) ; ii. 19, 3 {Indra arno apdm pr air ay ad Ahihd ^chha 
samudram) iii. 32, G ; iv. 17, 1; v. 32, 1 {adardar utsam asfija vi 
khdni tvam arnavdn badbadhunan aranmdh | mahdntam Indra parvataih 
vi yad vah srijo vi dhdrdh ava Ddnavam han) ; vi. 30, 4 ; viii. 65, 3 ; 

S'atap. Br. i. 6, 4, 18, sayg that Indra is the sun and Vrittra the moon {fad vai esha 
eva Indro yafy esha tapati [ atha esha eva vrittro yat chandramah). 

Si'iyana understands this line of tho lightnings, etc., fashioned by Vpttra’s 
magical ijower to destroy Indra {Indram nisheddhim Vrittro yan vidyud-adin mayayd 
uinnUaviin te sarve *py enam nisheddhum asaktdh). 

‘'o Vyittra is said, in ii. 30, 3 (according to Suyana’s explnna.ion of tho lin.j), to 
have rushed upon Indra, clotlind in a cloud, but to have been overcome {mihaih 
vnyitiiih uj>a hi ini udadrot). 
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X. 133, 2. The gloom which had overspread the sky is dispersed, and 
the sun is restored to his position in the heavens (i. 32, 4 ; i. 51, 4, 
Vrittrahi yaA Indra hvaad avadhlr Ahim ud it suryam divi drohayo 
Arise) ; i. 52, 8 {dyaehhathdh bdhvor vajram uyasam adhdrayo did d 
suryam Arise ) ; ii. 19, 3. Constant allusions to these elemental con- 
flicts occur in nearly every part of the Eig-veda (i. 4, 8 ; i. 32, 1 tf. ; 
i. 52, 2 ff. ; i. 54, 4 If. ; i. 80, 1 ff. ; i. 103, 2 ff. ; ii. 11, 5 ff. ; v. 32, 
1 ff. ; X. 80, 7; x. 113, 0), and the descriptions arc sometimes em- 
bellished with a certain variety of imagery. The clouds are repre- 
sented as mountains, or as cities or fortresses of the Asuras, ii. 14, 6 
{yah hiaili S’ambarasya puro bibheda ahnand iva ptlrvlh); viii. 17, 14 
{hhettd purdm sah'atlndm ) ; viii. 87, 6 {tiwTi hi-sadatinum Indra dartid 
purdm a8i)y which arc variously characterized as the autumnal {purah 
sdradih^ i. 131, 4; vi. 20, 10), the moving {puram charishnvam^ viii. 1, 
28), and the iron {dyaslhy ii. 20, 8) or stone-built (iv. 30, 20, htam 
asmamnayindni purdm Indro vydsyat | Bivodusdya ddsushe) cities of 
the Asuras (or atmospheric demons), which Indra overthrows (i. 51, 5 ; 
i. 63, 7; i. 103, 3; i. 130, 7; i. 174, 8; ii. 10, 6; ii. 20, 7; iii. 12, 
0; iv. 26, 3; iv. 30, 13; viii. 82, 2; x. 89, 7). He casts down his 
enemies when he discovers them on the aerial mountains (i. 32, 2, 
ahan7i Ahim parvate sihlydnam) ; i. 130, 7 (Atithiyvdya S'ambaram 
giror ugro avdtirat) \ ii. 12, 11 (IWi S’ambaram parvaleslm kshujanlaiJi 
chatvdrimsydm hradi anvavmdat) ; iv. 30, 14 {uta ddsam kauliiaram 
brihatah parvatdd adhi \ avdhann Indrah S'ambaram) ; vi. 26, 5 ; or 
hurls them back when they attempt to scale the heavens (ii. 12, 12 
yoUauhinam asphiradvajra-bdhur dydm drohantam)\ viii. 14, \^{mdyd^ 
bliir ^itsisripsatah Indro dydm drurukshatah | ava dasyun adhvmithdh)^ 
One of them he crushes under his foot, 1, 51, 6 {Arhudaih ni kramih 
padd\ or pierces with ice, viii. 32, 26 {himena avidhyad Arhudarn), 
lie strikes off the head of Hamuchi with the foam of the waters, 

Sayana understands the last words to mean that Indra freed the sun which had 
been hidden by Vrittra {Vfittrvm avritam sTinjam tasmod vriftrSd (nnuwuchah). In 
i. 32, 4, and ii. 19, 3, Indra is said to have generated the sun ; which may refer to 
an actual creation, and not to a mere bringing into view. In x. 89, 2, Indra seems 
to be identified with the sun {m suryah), and to have destroyed the black darkness by 
his light [kfishna tamdm si tvishyajayhand). 

Possibly these may be ordinary terrestrial cities; and the same may be the case 
in regard to the cities alluded to in some of the texts next to bo cited. 

See above, in a preceding note. 


7 
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viii. 14, 13 {apdm pJienena namtieheh iirah Indra udavartayalC), One of 
his oppoiienta, Urana, is described as a monster, with ninety-nine arms, 
ii. 14, 4 (yah Uranniti jaghCma nara chalchvdmam navatim cha Id him); 
and another as having three heads and six eyes, x. 99, 6 (sa id dusam 
tuviravain patir dan 8halaIcsJia)7i trisirshdnnm damanyat). 

The growth of much of the imagery thus described is perfectly 
natural, and easily intelligible, particularly to persons who have lived 
in India, and witnessed the phenomena of the seasons in that country. 
At the close of the long hot weather, when every one is longing for 
rain to moisten the earth and cool the atmosphere, it is often extremely 
tantalizing to see the clouds collecting and lioating across the sky day 
after day without discharging their contents. And in the early ages 
when the Vedic hymns were composed, it was an idea' quite in conso- 
nance with the other general conceptions which their authors enter- 
tained, to imagine that some malignant influence was at work in the 
atmosphere to prevent the fall of the showers, of which their parched 
fields stood so much in need. It was but a step further to personify 
both this hostile power and the beneficent agency by which it was at 
length overcome. Indra is thus at once a terrible warrior and a 
gracious friend, a god whose shafts deal destruction to his enemies, 
while they bring deliverance and prosperity to his worshippers. The 
phenomena of thunder and lightning almost inevitably suggest the 
idea of a conflict between opposing forces ; even wo ourselves, in our 
more prosaic age, often speak of the war or strife of the elements. The 
other appearances of the sky, too, would afford abundant materials for 
poetical imagery. The worshipper would at one time transform the 
fantastic shapes of the clouds into the chariots and horses of his god, 
and at another time would seem to perceive in their piled-up masses 
the cities and castles which he was advancing to overthrow. 

(5fl) Indra^s greatness. 

In numerous places of the llig-veda, the highest divine functions 
and attributes are ascribed to Indra. A collection of the most striking 

In viii. 6, 1, Indra is compared to, and therefore distinguished from, Parjanya, 
the rain-god (mahdn Imlro yah ojam Parjanyo vri\h{imm iva | stomair Vatsasya 
mvfidhe). In viii. 82, 1, 4, he is identified with SQrya, the Sun. 

193 Compare Psalm 104, 3; Isaiah 19, 1; Daniel 7, 13; Matth. 24, 30; 26, 64; 
Ilabakkuk 3, 8; Breal, llercule ct Cacus, 171 f. 
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of these passages will be found in the 4th voL of this work, pp. 85-9 1. 
1 subjoin some additional texts : 

i. 61, 14. Astja id u hhiijd gira^jai cha drilliah dyavd cha Ihuma 
jamisJm tujete \ “ Through fear of him when ho is born, the stable 
mountains, and heaven and earth, arc agitated.” 

i. 100, 1 maho dhah prithivyCd cha samruf | .... 15. Nd 

yasya devdh devoid na mar ltd h upas chana hvaso antam dpuh | ‘‘ The 
monarch of the great heaven and of the earth .... 15. of whose might 
neither gods by their di.vinc insight, nor men, nor waters have attained 
the limit.” 

i. 101, 5. Yo visvasya jagataJi prunatas patih | He (Indra) who is 
the lord of the "^hole moving and breathing (world),” etc. 

i. 165, 9. Anuiiam d te maghavan nakir nu na tvdvdn adi devata 
viddnah | najCiyamdno nahte na jdto ydni Icarishyd hrimhi pravriddha | 
“ There is nothing unconquered by thee : no one like thco is knowri 
among the gods. Ko one to be born, or yet born, can rival thee. Do, 
great god, whatever thou wiliest do.” (CompaKc iv. 18, 4.) 

i. 173, 6. Pra yad itlhd mahind nrihhjo asii ararn rodasi kahhje na 
asmai \ *SSince Indra is so superior to men, heaven and earth do not 
suffice for his girdle,” etc. 

ii. 17, 5. 8a prdchuidn parvatan drimhad qjasu adhardeJunam aharod 
apum apah | adhurayat prithivlm visvadlidyasam astahhndd mOyayd 
dyuM avasrasah | “He has settled the ancient mountains by his might; 
ho has directed downwards the action of the waters. He has supported 
the earth, the universal nurse. By his skill he has propped up the 
sky from falling.” 

iii. 30, 5 (quoted above, p. 30). “ When thou, 0 Maghavan, didst 
grasp even these two boundless worlds, they were but a handful to 
thee.” 

iii. 34, 2. Indra kshitindm asi mdmishlndm vUdm daivlnum asi pvr~ 
vaydvd | “Ij|^ra, thou art the leader of the human races, and of tlio 
divine people. 7. Yudhendro maJmd varivas ehalcura devehhyah | “ In 
battle and by his power he has acquired wealth for the gods.” 

iii. 46, 2. Eko visvasya hhuranasya rOjd | 3. Pra mdtrdhhih ririche 
Tochamdnah pra deubhir visvato apraiitah | pra majmand divah Indrah 

Seo Benfey’s Transkitiou in Orient and Occident ii. 618. 

Compare Isaiah xl, 12. 
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prHhivyd.h pra uror malio antarihJidd rijlshl ] ** Thou, who alone art 

the king of the whole world, etc 3. India luminous, has 

surpassed all measures; in every respect unequalled, he has surpassed 
the gods ; the impetuous deity has surpassed in greatness the heaven 
and the earth, and the broad and vast atmosphere.’’ 

iv. 17, 2. 2'ava tvisJio janiman rejata Byauh rejad Bhilmir IhhjasCt 
svaaya manyoli \ “At the birth of thee, the glorious one, the heaven 
trembled, and the earth, through fear of thy wrath,” etc. (Compare 
iv. 22, 3, 4). 

iv. 18, 4. Nahi nu asya praihndnam mti antar jCiteslimda ye janitvuh | 
“lie has no parallel among those born or who are to be born.” 

V. 30, 5. Paro yat team paramah dJanMfhdh pardvafi hxityam ndma 
lihlirat I atas chid Indrud abhayanta demh | “ When thou wort born, 
the highest and supremo, bearing a name renowned afar, the gods were 
then afraid of India,” etc. 

V. 42, 6. Mandvato apratitasya jiahnor ajuryatah pra hravuma Jeri- 
tdni j na te purre mayhavan na apardso na viryaiii nutanah kaS chana 
dpa I “ Let us declare the deeds of the unrivalled, victorious, undecay- 
ing god, who is attended by the Maruts. Neither have former nor 
later (beings), nor has any recent (being) attained to thy valour.” 

vi. 24, 8. Ka vllave namate m sthirdya na hrdhate dasyujiddya 
stavOn I ajrdh Indrasya girayas chid rishvdh gambliire chid bhavati 
gtldham asmai | “When lauded, he does not bow before the strong, 
nor tho firm, nor the presumptuous, impelled by the Dasyii. Moun- 
tains, though lofty, are plains to India, and in that which is deep ho 
finds a bottom.” Compare viii. 82, 10. 

vi. 30, 1, quoted above, p. 30 f. “ India has surpassed the heaven and 
the earth. The two worlds are but equal to tho half of him.” (Comp. 
X. 119, 7.) 

vi. 30, 5. Raja ^bhavo jagatas charshanlndm sdkarh sUryam janayan 
dydm ushdsam \ “ Thou hast become tho king of things ijjpving, and of 
men, generating at once the Sun, the Heaven, tho Dawn.” (Compare 
iii. 49, 4.) 

viii. 6, 15. iNia dydvah Indram ojasd na antarihhdni vajrinam | na 

In viii. 70 3, it is said that Indra, like a terrific bull, cannot be stopped either 
by gods or men vhen he wishes to be generous {na tvd aura devafy na marttdao ditaan- 
tarn I bhlmam na gaiJi varayante)* 
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vi vyachanta hhumayah | '‘^Neither heavens, nor atmospheres, nor 
earths, have equalled Indra the thunderer in might/* 

viii. 12, 30. Yadu suryam amim din suTcrmn jyotir adhdrayah | ad 
it te viSva hliuvanani yemire | ‘‘ When thou (Indra) didst place yonder 
sun a brilliant light in the sky, then all worlds submitted to thee.’* 
(Compare vi. 30, 2.) 

viii. 14, 9. Indrena rocliand divo drilhdni drimhituni clia | stliirdni 
m pardmde \ “By Indra the lights of the sky have been fixed and 
established. Those which are established he has not removed.** 

viii. 15, 2. Yasya dvibarhaso brihat saho dadhdra rodnsi | ginn ajrdn 
apah svar vrishatvand | “Of which mighty god the great vigour sup- 
ported the two worlds, the mountains, plains, waters, and heavens.** 
viii. 51. 7. "^isve te Indra viryam devdh anu kratim daduh \ “All 
the gods, Indra, yield to thee in vigour and strength.” 

viii. 78, 2. Bevds te Indra saMiydya yemire ) “ The gods, o Indm, 
sought after thy friendship.” (Compare viii. 87, 3.) 

viii. 82, 5. Yad vu pravriddita mtpate *‘^na marai^^ Hi manyase | 
uto tat satyam it tava | “ That which thou, o powerful lord of the 
good, expectest, shall not die,* proves true.” (Compare x. 86, 
quoted above, p. 82.) 

viii. 85, 4. Manye tvd yayniyam yajniydndm manye tvd chyavanam 
acJiytitjdndm | manye tea satvandm Indra hetum manye tvd vrishabham 
charshanindm | .... 0. Tam u shtavuma yah imd jdjdna visvd jutdni 
avardni amdt | . . . . 9, Anayudhdso asurdh adevds chakrena tan apa 
vapa rijlshin | “I regard thee, Indra, as the most adorable of the 
adorable, the caster down of the unshaken,^®’ the most distinguished 

of living things, the chief of beings 6. Let us praise this Indra 

who produced these (worlds) : all beings are inferior (or subsequent) to 

him 9. The Asuras are without weapons and are no gods: 

sweep them away with thy wheel.” (Compare vi. 18, 10), where ho is 
said to consume the Rakshascs with liis bolt as fire a diy forest : 
Agnir na svihkam vanam Indra hetl rahsho ni dhahhi asanir na blfmd). 

viii. 86, 14. Tvad visvdni bhuvandni vajrin dydva rejete prithivi clxa 
hhuha I “All worlds, thunderer, both heaven and earth, tremble 
through fear of thee.” 

X. 44, 8. Girin ajrdn rejamdndn adhurayad Byaiih Icrandad anta* 
The Maruts are said to have the same power (i. 64, 3). 
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rikshani kopayat | “ He sustained the quaking mountains and plains : 
the sky resounded ; he shook the atmosphere,” etc. (Compare ii. 12, 2.) 

X. 54, 1. Tam su te klrttim maghavan mahitvn yat tvd IhUe rodasl 
ahayetOm | jwrayo devan .... 2. Yad acharan tanvd vavridhdno haldni 
Jndra prahruvdno janenhi | mdtjd it su te ydni yuddlidni dhiir na adya 
iatriim m purd viviise \ 3. Kah u nu te mahimanah samasya asmat 
puree risliayo antam dpith \ yad mdtaram clia pilaram cha sdkam ajana- 
yathdis tanvdh svdydh I 6. Yo adadhaj jyotishi jyotir antar yo asrijad 
madhnnd sam madhiini | (I celebrate), Maghavan, thy glory in that 
through thy greatness tho terrified worlds invoked thee. Thou didst 

deliver the gods, etc 2. When thou didst march on increasing 

in thy magnitude, proclaiming thy strength amongst men, thy combats 
which they describe were (the proofs of) thy power ; neither now nor 
before dost thou know of any enemy. 3. Which of all the seers before 
us have found out the end of all thy greatness ? seeing that thou didst 
produce at once the father and the mother (heaven and earth)^“® from 
thine own body. 6. He placed light in light, and imparted to sweet 
things their sweetness.” 

X. 89, 4. Yo akshenei'a chakriyd hchlbhir vishvak tastanibha prithvim 
via dynm \ 10. Indro divah Indrah Ue 'prithkydh Indro apdm Indrah it 
parvatandm | “ (Indra) who by his powers holds asunder Heaven and 
Earth, as the two wheels of a chariot arc kept apart by the axle. 
Indra rules over the sky, Indra rules over the earth, Indra rules 
over the waters, and Indra rules over the mountains,” etc. 

X. 102, 12. eisvasya jagatas chakshir Indrdsi chakshushah \ 

Thou, Indra, art the eye of all moving things that sec.” 

X. 138, 6. Mdsdiii vidhdnam adadhuh adlii dyavi tvaya vihkinnam 
hharati pradJiim pita | <‘Thou (Indra) hast ordained the (course of the) 
months in the heaven : the father (the sky) has a circumference divided 
by thee.” 

In some places (iv. 19, 2 ; iv. 21, 10) Indra is called samrut, or uni- 
versal monarch, in other places (iii. 46, 1 ; iii. 49, 2 ; vii. 82, 2 ; viii. 
12, 14) svardt, a self-dependent sovereign. In viii. 6, 41, he is 
called “an ancient rishi, ruling alone by his might” {rishir hi pur- 
vajdh asi ekah ikmah ojasd). In i. 174, 1 ; viii. 79, 6, he is designated 
as asura, “ the divine.’^ 


See above p. 30. 
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The preceding passages afford a fair specimen of the language in 
■which Indra is most commonly celebrated in the hymns. It will bo 
observed that the attributes which are ascribed to him are chiefly those 
of physical superiority, and of dominion over the external world. In 
fact he is not generally represented as possessing the spiritual elevation 
and moral grandeur with which Varuna is so often invested. 

(6) Indra^s relations with his worshippers. 

There are, however, many passages in which Indra’s close relations 
with his worshippers are described, and a few in which an ethical 
character is attributed to him. Faith in him is confessed, or enjoined 
in the following texts : 

i. 55, 5. Adha chana srad dadhati ivishimate IndrCaja vajraih nigha- 
nighnate vndham | “Mon have faith in the fiery Indra when he hurls 
again and again his destroying thunderbolt.” 

i. 102, 2. Asme surgd-chandramasa abhichahhe sraddhe Team Indra 
charato vitarUiram | “ Sun and moon move alternately, o Indra, that 
wo may behold, and have faith,” 

i. 103, 5. Tad asga idani pahjada hhfiri pmh{am srad Indrasya dhaU 
tana vlryaga \ “ Eehold this his great abundance, and have faith in the 
prowess of Indra.” 

i, 104, 6. Md antarum Ihijam d ririsho rah h'addhitam te mahate 
indriydya \ 7, Adha mange h'at te asmai adhdyi vrishci chodasva mahate 
dhanuya \ “6. Do not injure our future production: we have put 
faith in thy great power. 7. I surely believe that faith has been 
reposed in thee : vigorous god, advance us to great wealth.” 

i. 108, 6. Yad ahravam prathamaiTi vdih vrindno ayam somo asiirair 
no vihavyah | tarn satydm iraddham abhi a hi ydtam atha somasya piha~ 
tarn sutasya ( “Since I said at first, when supplicating you twain 
,(Indra and Agni) ‘ this soma is to be offered by us for the divine 
beings ; ' come now, in consideration of this true faith, and drink the 
poured-out soma.” 

In vi. 28, 5, the poet says : Imuh yah gdvah sa janusah Indrah 
ichhdmi id hrida. mamsu. chid Indram | “ These cows, o men, are 
Indra : I desire Indra with my heart and soul.” 

In ix. 113, 2, truth, faith, and austere-fervour are enjoined on the 
189 See Benfey’s Translation and note. Orient und Occident, iii. 142. 
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worshipper : ritavuhna satyena Sraddhaya tapasd sutah Indrdya Indo 
parisrava | Poured out with holy words, with truth, with faith, with 
austere-fervour, o Soma, flow for Indra.” 

X. 160, 3. Yah uhta manasa soma^ asmai mrmlmdd devaldmah 
simoti I 7ia yah Indras tanya parddaddti ityudi | “Indra docs not 
abandon the cattle of the man who loves the gods, and with a longing 
soul and with all his heart pours out libations of soma-juiee.’* 

And the reality of his existence and power is asserted in opposition 
to faithless or sceptical doubts in the following : 

ii. 12, 5. Yam ma> prieJamfi hiha seti yhoraui itta Im dhur 7ia esJio 
asti Hi enam | io aryah pufditlr vijah iva uminuti srad asmai dhatta 
sa jandsah Lid rah | “ That ckeadfiil being, of whom they ask ‘ where 
is he,’ and of whom they say ‘ he is not ^ [or, ‘ this is not he ’], he 
cairies away the wealth of the foe, as a gamester the stakes; put faith 
in him, he, o men, is Indra.’^ 

vi. 18, 3, Asti svid nu vlryam tat te Tndra na svid asti fad rituthd vi 
I'ochah I 4. Sad id hi te iuvijdtasya 7nanye sahah saliishtjia \ “ 3. Does 
that prowess belong to thee, Indra, or does it not? tell us truly. 4. 
Thy strength, o thou strongest of beings, who art great by nature, is 
really existing.” 

viii. 89, 3. Pra su stomam lliarata vujayantah Indrdya satyam yadi 
satyam asti 1 “ Indro astP^ iti iiemah u tvah dha hah wi dadarsa kam 
ahhi slavdma | 4. ayam asmi jaritah pahja meha lik'd jdtdni alhi asmi 
mahnd | ‘*3. Present to India a hymn soliciting food, a true hymn, if 
ho truly exists. ‘ Indra does not exist,’ says some one ; * who has seen 
him ? whom shall we praise ?’ 4. ‘I am here, o worshqiper’ (exclaims 
Indra) ; ‘ behold me here. I surpass all creatures in greatness.’ ” 

Indra is the friend, and even the brother, of his present worshippers, 
as he was the friend of their forefathers, ii. 13, 3 ; ii. 20, 3 ; iii. 53, 5 
(d cha ydhi Indra hhrdtah^ ‘‘come, brother Indra”) ; iv. 17, 18; iv. 23, 
G; vi. 18, {pratnam sakhyam^ “ancient friendship”); vi. 21, 5 {idd 
hi te vevishatah ptirdjdh pratndsah dsuh pnrukrit sakhdyah, “for now 
men resort to thee continually, and the ancients born of old were thy 
friends ” ; 8 {tvam hi upih pradivi pitfindm iasvad hahhutha | 

•50 The words vijah iva are explained by Suyana as = advejakah eva aan, “ being a 
vexer.” 

See the 3rd vol. of this work, p. 221, The passage is differently rendered by 
Reiifey, Gloss, to S. V. p. 7G, col. 1. 
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thou wast always a friend of our fathers*’); vi. 45, 1, 7; 

vii. 21, 9; viii. 4, 7; viii. 45, 1 if., 16, 18; viii. 50, 11; viii. 57, 
11 {Yasya te svadu sahhyam svadvi pramtih | “Thou whose friend- 
ship is sweet and sweet thy guidance”); viii. 81, 33; viii. 82, 3; 

viii. 86, 7 ; viii. 89, 2 ; x. 22, If.; x. 23, 7 {md Jcir nah end 
sahhyd vi yanshus tava cha Lidra Virnadasya cha risheh | “Let not 
these friendly relations of ours, of thee, o Indra, and the rishi 
Vimada, ho dissolved”); x. 42, 11 {Lidrah ptirastdd uta madhyato nah 
saldid mlihilhyo varivah Icrinotii | “ May Indra, a friend, grant riches 
to us his friends before and in the middle”). He chooses for his in- 
timate the man who presents offerings, but desires no friendship with 
him who olfera ^o libations (x. 42, 4 : Atra yujam hrinute yo havuhmdn 
na asumatd saJchyai/i vaskfi surah), lie is reminded that ho has friends 
while his adorers are friendless (viii. 21,4: Vayam hi Ud landhuman- 
tarn ahaudhai'o viprdsah Indra yemima). He is not only a friend, but 
a father, and the most fatherly of fathers (iv. 17, 17 : Sakhd pita 
pitritamah pitrlndm). As such he is invoked by men (x. 48, 1 : Mdiii 
harante intaraln na jantavah [ Compare 1, 101, 9, and vii. 32, 3, 26). 
He is both father and mother (viii. 87, 11 : Team hi nah pitd vaso 
team mdtd htakrato habhCivitha | compare viii. 1, 6). In one place 
(viii. 81, 32) the adoring poet exclaims: “Thou art ours and we 
are thine” {tvam asmdkam tava smasi). He is the helper of the poor 
(viii. 69, 3 : radhra-chodanam) ; the only helper to whom his wor- 
shipper has recourse (ibid. 1 : 7ia hi any am hald 'karam marditdram). 
He alone among the gods has a love for mortals (vii. 23, 5 : eko devab'd 
dayasehi inartydfi}y and is their helper (i. 81, 19 : na tvad anyo magha- 
vann asti marditd Indra bravimi te vavhah \ viii. 55, 13 : 7ia hi tvad 
anyah pu7'uhuta kakhana 7naghava7in asti 7nar(Utd) ; all men share in 
his benefits (viii. 54, 7 : yat chid hi kihatdm asi Indra sddhdrarias 
tvam). He is the deliverer and the advocate (or comforter) of his 
servants (viii. 85, 20 : sa prdvitd maghavd no \lhivaktd)f and their 
strength (vii. 31, 5: tve api kratiir mama). Ho is a wall of defence 
(viii. 69, 7 : Lidra drihyasva pur asi). His friend is never slain or con- 
quered (x. 152, 1 : na yasya hanyate sakhd na jlyate kada chana).^'^^ 

The same is said of Mitra, iii. 69, 2, and of the Manits, v. 61, 7. Compare vii. 
20, 6; vii. 32, 14; viii. 16, 6 ; viii. 52, 11. In viii. 69, 4, he is prayed to guard 
his worshipper’s chariot, and to bring it forward from the rear into the van {Indea 
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Ilis powerful arms are resorted to for protection (vi. 47, 8 : rislml. te 
Indra dhavirast/a ICiliu npa steydma hranO. hrihanlCi), lie is invoked 
as a mighty protector and deliverer easy to bo entreated (ibid. 1 1 : 
irntdram Indram avitCiram Indram have^iave suhnvam suram Indram). 
The worshippers assume that Indra, though fur otf, is not afflicted with 
deafness, but hears distinctly their invocations (viii. 45, 17 : nta tvd 
ahndhiram vayam d'uthirnam santam ufaye | dilrOd iva havdmahe). Ilis 
right hand is grasped by suppliants for riches (x. 47, 1 : Jagrihhma 
te daksJtifjam Indra hadam radiyaro rasnpafe vasundm). Tlic loving 
praises of his worshippers, uttered from the soul, proceed to him as 
messengers, and touch his heart (x. 47, 7 : ranlrdno mama dutQsah 
Indram stomas charanti sumatlr iydndh | hridisprih mamsd vachyarnd- 
ndh). Tlie imploring poet with liis hymn seizes the skirts of the 
god’s robe, as a son his father’s (iii. 53, 2 : pxdrah sichani 

drahhe to Indra svddishthayd gird sachlrah). lie is clasped by the 
ardent hymns of his votaiies as a husband is embraced by his loving 
wives (i. 62, 11 : patm na patnlr usatlr nmitam sprisanti tvd iava-^ 
sdvan mamshdh | i. 186, 7 : tarn irJi giro jannyo na patnlh surahhishta- 
mam nardm nasanta | x. 43, 1 : achha me Indram matayah svarvidah 
sadJtrlchlr vikdh xMir anushata | pari shvajante janayo yathd patim 
maryam sundhyum mnghavdnam vtaye | Comp. ii. 16, The hymns 
run t(» him and lick him, as cows their calves (x. 119, 4: iipa md 
matir asthita vdd'd putram iva priyam | i. 186, 7 : nta nah tm xnatayo 
akaxjogdh kkiiii na gdvas tarumdi rihanti). lie is entreated not to be 
lazy like a priest (viii, 81, 30 : mo shu Irahncva tandraxjur hliava vdjd- 
ndm paid) ; and not to allow other worshippers to arrest his horses 
when conveying him to the abode of the suppliants who would satisfy 
him with soiua-libutions, but to overleap the bonds by which all other 
candidates for his favour seek to confine him as fowlers to snare a bird, 
and to pass quickly by them as he would over a barren desert (ii. 18, 
3 : Mo Udxn attra haJiavo hi vipruh ni riraman yajamunuso anye | iii. 
25, 5 : md te hari vrishand vitaprish^hd ni riraman yajamdndso anye \ 

pra no ratham ava panchat chit santam adrivah j purastad enam me hfidhi I compare 
verses 5 and 6). See ii. 27, 12. 

In vii. 104, 6, the vrorshipper prays that his hymn may cling around Indra 
and Soma as a girth clasps a horse {pari vdm bhutu vUvatah iyam maiih kakshyd 
*sveva v&Jind). 
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ati ayCihi iakato vayam te aram mtebhih krinavdma somaih \ iii. 45, 1 ; 
d numdrair Indra harihliir ydhi mayuraroniahhih \ mCi tvd kecliin ni 
yaman vim na puk'nah ati dhanva iva tun ihi \ x. 160, 1 : tlvrasya 
ahhivayasah asya puhi mnarathd vi karl iha mimcha \ Ihdra mu tvd 
yajamandsah anye ni rlraman tuhhyam ime siitdsah). Ho ia tho king 
of things moving, of men, and of all terrestrial things; and out of this 
abundance he bestows wealth on tho man who brings oblations to him 
(vii. 27, 3 : Lidro rdjd jagatas charshanlndm adhi hhami vuhiirupam 
yad asti 1 tato daddti dusushe vasuni chodad rudJuih tipastutas chid 
uvdh). Both his hands arc full of riches (vii. 37, 3 : ulha te purna 
'iasnnd gahhastl), lie is a magazine replenished with wealth, whom 
the worshipper^ urges to liberality (x. 42, 2 : hsam na purnam vasund 
niriahtam a chjuraya magliadeydya ^uram), ^Manifold aids shoot out 
from him as branches from a tree (vi. 24, 3 : vrihhasya nu te ptirn- 
huta vaydh vi utayo riiruhur Indra pvrvlh). He is asked to shower 
satisfying wealth on his adorers, as a man with a hook shakes down 
ripe fruit from a tree (iii. 45, 4 : rrihham pahvam phalam anla iva 
dhumihi Indra sampdranam rasii). Compare ix. 97, 53. Neither gods 
nor men can arrest him in his course when he is bent on liberality, as 
a terrific bull cannot bo stopped, viii. 70, 3 {na hi tvd iCira devuh na 
martdso ditsantam | hh'imam na gum vdrayante). Compare viii, 33, 8, 
and iv. 16, 14. His friendship is indestructible : ho is prayed to 
bo a cow to the man who desires one, and a horse to the man seek- 
ing a horse (vi. 45, 26 ; dundsam Bolihyam tava gaur asi viva gavyate | 
asvo asvdyate bhava). He gives wives to those who had none (v. 
31,2: amenufiis cliij janivatas chakartha | iv. 17, 16 : janlyanto jani- 
dum akshitotirn d chydvaydmah). Ho richly rewards his faithful 
servants and adorers (ii. 12, 6 : yo radhrasya choditu yah krihfiya yo 
hrahmano nddhamunasya kireh | 14 ; yah simvantam avati yah pachaniam 
yah samsantam yah ^asamdnam uil | ii. 19, 4: so apratini manave pu» 
runi Indro duM ddsushe | ii. 22, 3 : data rudhah stuvate kumyam vasn). 
The days dawn prosperously on the man who says ** come, let us pour 
out libations to Indra (v. 37, 1 : tastnai amridhruh ushaso vi uchhdn 
yah “ Indrdya sunavdma ity dha). The king in whoso house the god 
drinks soma mixed with milk suffers no calamity, marches at the head 
of his hosts, slays his enemy, and lives tranquilly at home, in the enjoy- 
ment of happiness (ibid. 4 : na sa rdJd vyathate yasminn Indras tivram 
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somam pihati gosalcliayam | d mtvanair ajati Jianti vrittrafn hheti ksliUik 
suhJiago ndma pushjan [ Compare the next verse). His friend is hand- 
some, possesses horses and cows, rides in a chariot, and enjoys always 
a life of opulence, and goes radiant into the assembly (viii. 4, 9 : am 
rathi mrupah id gomdn id Lidra te sakhd ] svdtrahhdjd vagam sachaie 
mdd cJuindro ydii sabhdm a pa). Indra is gladdened by the praiSes 
of the pious man, whether learned or unlearned (viii. 50, 9 : avi/jro 
vd yad avidhad vipro I'd Indra te vachah | sa pra mandat tvdyd. 
Compare viii. 81, 12). He is prayed to deliver to-day, to-morrow, next 
day, and every day, and both by day and night (viii. 50, 17 : adya 
adya hah hah Indra trdsva pare cha mh | vihd eha no jaritrin satpate 
aha diva nalctam cha rahlmhah | Compare viii. 53, G). The god is, how- 
ever, sometimes naively importuned to be more prompt in liis liberality. 
“ Gracious are thy hands, o Indra (the poet cries in iv. 21, 9), beneficent 
thy fingers, bestowors of wealth on thy worshipper ; why, then, dost 
thou sit still ? AVhy dost thou not gladden us ? Why dost thou not 
delight in giving?’^ lhadrd te haatd sahritota pnm pray antdrd stuvate 
rddhah Indra \ led te nishattih kirn u no mamaUi him na ud nd u harehase 
datave w). Again in x. 42, 3, he is asked : ‘‘ Why do they call theo 
generous, o opulent god ? Sharpen me, for I hear thee to be a sharpener ; 
let ray hymn be productive, o mighty god ; bring to us good fortune 
and riches ” {him anga tvd maghacan bhojam dhuh hsihi md siiayam tvd 
srinomi | apnasvail mama dhir asta hhra vamvidam bhagam Indra 
dhhara nah). The god is even told that the poet, if in his place, and 
possessed of the ample resources which he alone commands, would 
shew himself more bountiful, and would not abandon his worshipper 
to poverty, but would daily lavish on him cows and other property 
(vii. 32, 18: yad Indra ydvatas team etdvad aham Ulya \ stotdram id 
didhisheya raduvaso na pdpalvdya rdslya | 19. S'iksheyam in mahayaie 
dive dive ruyah d kiikachidvide viii. 14, 1. Yad Indra aham yathd 

On the sense assigned by the Indian writers to h'dtra see my art. on the inter- 
pretation of the Vc'da, in Joum. R.A.S. for 1866, p. 378. 

These verses, with the entire hymn in which they occur, aro translated by 
Prof. Max Muller in his Anc. Sansk. Jit. p. 543 If. The word hihachidvide is there 
rendered “ to whosoever it be," and it is there mentioned in a note that “ according 
to the commentator knhachidvid means ^ wherever he bo.’ ” Prof. Muller adds ; it 
may perhaps mean the ignorant. Prof. Roth follows Suyaua in his explanation. A 
similar appeal is made to Agui in viii. 19, 25 : yad Agm martyas tvaih syam aham 
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tvam mya vasvah elcah it \ slotii me goshahha sydt | Siksheyam asmai 
ditseyaiti kichipate manlsMne \ yad ahaiti gopatih syum). 

Indra supplies the place of armour, and is a champion who fights in 
the van, vii. 31, 6 {tvatJi varma saprathah puroyodhas cha vrittrahan | 
tvayd pratilruve yujd). He is supplicated for all sorts of temporal 
blessings, as wealth in cows, horses, chariots, health, understanding, 
sweetness of voice [m'tdmdnam vdehah)^ prosperous days, long life ex- 
tending to a hundred years (ii. 21, 6; iii. 36, 10; vii. 27, 5; x. 47, 
1 flf.). In iv. 32, 17 IF. the worshipper states his Avishes more in detail, 
asks Indra to give him a thousand yoked horses, a thousfind jars of 
soma, hundreds of thousands of cows ; acknowledges that ho had 
received ten golden jars, and urges the god not to be sparing, but to 
bestow abundantly in conformity with his character for liberality 
(sahmram vyaiindu yuktdndm Indram Imahe | satam mnasya khdryah | 
18. Sahasrd te htd vayam gavdm d chjdeaydmasi \ asmatrd rddhah etii 
te\ 19. Basa te kalaidndm hiranydndm adhlmalii | hhuriddh mi Vrit^ 
trahan \ 20. BhCiridah hhuri dehi no md dahhram hhdri d hhnra | hhuri 
gha id Indra ditsasi | 21. Bhuriddh hi asi srutah pnrutrd iura Vrittra^ 
han I a no lhajasva rddhasi). Among other boons, Indra is asked to 
bestow victory in war, which depends upon his will, and for which 
he is invoked by both the hostile armies (ii. 12, 8 : ya)7i krandasl 
samyati vihvayete pare avare ubhaydh amitrdh \ 9, yasmdd na rite vija- 
yante jandmh yam yudhyamdndh avase havante). In x. 103, 8 ff. ( = 
S.V. ii. 1206 ff., andYaj. S. xvii. 40 If.) he, in company with other gods, 

mitraimho amartya [ sahasah sTnmv nhuta | m iva rdslya ahhi-Haafaye vam m paput- 
vaya santya I va me stota amatlra na (hirhitah sydd Ayne na pSpayd \ “AVort thou, 
Agni, a mortal, and Avore I an immortal, o invoked sou of might, I would not abandon 
thee to malediction or misery my worshipper should not be poor nor distressed nor 
wretched.” And again in viii. 44, 23, the same god is thus addressed : Yad Ayne 
sydm ahaih tvam ivaiti vd gha synh aham \ synn te satydh ihdsishah j “ Were I thou, 
Agni, and wert thou I, thy aspirations should be fulfilled.” (In the former passage 
viii. ^9, 26, a word, mitramahas, occurs Avhich shews the uncertainty of Suyana’s 
interpretations. He there explains it anuJcula-dlptman^ “ ho whose light is favour- 
able.” In i. 44, 12, he renders it mitrnnmn pujaka ; in i. 68, 8, amikTila-dptiman 
in ii. 1, 6, hita kdri-tejah; in vi. 2, 11, anukule-dJpte ; in vi. 5, 4, amikula-dfpte 
mitrdndm madayitar vd ; in vii. 5, 6, mitrdmm pTijayitah; in viii. 44, 14, mitrd’ 
mm pujanhja ; in viii. 49, 7, mitrdnnm asmdkam pujaka Ujo vd. Prof. Roth 
8.V. thinks it perhaps means “rich in friends.”) Sec also i. 38, 4, 6, in Prof. Max 
Muller’s Trans, of the R.V. pp. 65 and 70 f., and my art. on the interpretation of the 
Veda, Joum. R.A.S. for 1866, pp. 371, and 381 f. Compare also x. 33, 8, 
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■who seem to be conceived as present with their hosts, as invisible allies 
of .their worshippers, is thus addressed : 8. Indrah Cmm netd Brihas- 
patir JDahhind Yajnah piirah etu Somah | devasenunum ahhihlmijatlndyh 
jayantinum Marulo yantu agram | 9. Lidrasya vrishno Varunasya 
rujnah Adityunum mariitdm Sardhah ngram \ mahdmanmdvi llmvanachya- 
mndiii ghosho demndmjayatum ud asthdt | 10. Ud dharsliaya maghava^n 
uyudhdni ut satvandm mdmahlnuni mandmi | ud vrittrahan vOjindvi 
i'djindni ud rathdnam jayatdm yantu ghoshlh | 11. Aamdlcam Indr a 
mmriteshu dhvajeshu asindkani ydh uhavas tuhjayaniu | asmdkam vlrdh 
uttare Ikavantu asmdn u devdh avata haveshu [ 12. ( = Nir. ix. 33) 
AmJshdm cliittam ■pralilolhayanil grihdnd angdni Apve'^''^^ parehi | ahhi 
prehi nirdaha Iirilsu sokair andhendmitrds iamasd sachantdm | 8. May 
Indra be the leader of these (our armies), may Hrihaspati, Largess, 
Sacrifice, and Soma march in front ; may the host of Maruts precede the 
crushing, victorious armies of the gods. 9. May the fierce host of the 
vigorous Indra, of king Varuna, of the Adilyas, and the Maruts (go 
before us) ; the shout of the great-souled, conqueiing, world-shaking 
gods has ascended. 10. Rouse, o opulent god, the weapons, rouse the 
souls of our Avarriors, stimulate the power of the mighty men ; may 
shouts arise from the conquering chariots. 11. May Indra be ours 
when the standards clash ; may our arrows bo victorious ; may our 
strong men gain the upperhand; preserve us, o gods; in the fray. 12. 
Bewildering the hearts of our enemies, o Apva,’“’ take possession of 
their limbs and pass onward ; come near, burn them Avith fires in their 
hearts ; may our enemies fall into blind darkness.” 

Indra controls the destinies of men, and is described as acting in an 
arbitrary manner, in vi. 47, 15, Avhereit is said of him: pdddv iva pra- 
harann any am any am krinoti purvam ai)aram Mnhhih | 16. S'rinve virah 
ugram ngram damdyan anyam anyam ati nemyamdnah | edhamuna-dvil 
%il)hayaHya rdjd clmhkdyate visah Indro manushydn | 17. Para purveshditi 
sakhyd vrinakti virtarturdno aparelhir eti | ‘‘ Like one moving (changing 

19® The S.V. roads Ayhe, 

19’ Apvii is said in the Nirukta vi. 12, to moan “disoasn or fear,” vyTulhir vd 
bhnyam vd, Roth, s.v. says the word moans a disease. In the improvements and 
addition to his Lexicon, vol. v., lie refers to the word as denoting a goddess, and 
quotes Ind. Studion iii. 203, and ix. 482. 

198 This passage is translated by Prof. Benfey in his Siiiua-vcda. Compare A.V, 
iii. 19, Off. and viii. 3 Ilf. 
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tho positions of) his feet in walldng, so Indra puts one and now 
another man first and last. 1 6. This hero is renowned as subduing every 
fierce man, and as advancing now one and now another. The enemy 
of tho prosperous/®® the king of both (worlds), Indra protects the men 
who are subject to him. 17. He abandons his friendships with (his) 
former (favourites), and consorts with others in turn.” 

In the following verses (viii. 45, 32) the poet seems to express disap- 
pointment at the inadequate manifestation of Indra’s power, while he at 
the same time entreats his grace and forgiveness ; dalhram chid hi tm~ 
miah kritaiii srinve adhi kshami | jigutu Indra te manah \ 33. Taved u 
tail snkirttayah asann uta pramstaijah \ yad Indra mrilayasi nah | 34. 
Ma nah ekasminn ugasi ma dvayor uta trishu \ vadhir ma sura hharishu I 
35. Bihhaya hi ti'acatah tig rad abhiprahhanginah \ damad a ham ritl~ 
shahah | 32. “ Little has been heard of as done upon earth by one such 
as thou art : let thy soul turn (to us), o Indra. 33. Let those renowns 
and those praises of thine be proved true by thy shewing mercy on us, 

190 TIMio do not offer lihafioiis,” say Yaska and Sayana (r^wwf//^r/^). Tliis lino 
is explained by Prof. Roth in his Illu.4ralioii of the Niriikta, p. 90. Or liavc wo 
hero the idea that the gods were jealous of human prosperity? which, as is well 
known, prevailed among the Greeks, and is expressed in the uiessngc of Amasis to 
Polycrates, as related by Herodotus, iii. 40 : 8^ ai aal ixeydXai cvrvx(ai ovk 

&pi(rKou(ri rh Quov irnffrafiivcp ws tan <l)0ov€p6y. “ But thy great prosperity docs 
not please me, as I know that the Deity is envious.” Sec !Mr. Blakesley’s note in 
loco, and Herodotus, i. 32, and vii. 40, where the same sentiment recurs. Prof. 
Wilson in the Introduction to tho 3rd vol. of his Trans, of the R.V. remarks on this 
passage : “ He (Indra) is also represented in tho same hymn as of a capricious tem- 
perament, neglecting those who servo him, and favouring those who pay him no 
adoration (p. 473, verse 17) ; a notion somewhat at variance with a doctrine previously 
inculcated, that the ceremonial worship of Indra Ls able to atone for the most atrocious 
crimes (p. 289, note).” Sec the note last referred to, which relates to R.V. v. 34, 4. 
But is this a correct deduction from tho passage when properly interpreted? 
The verse is as follows : Yanya avadhlt pitaraiti yanyd umlaraih yaftf/a solcro bhrala^ 
ram m Utah Ishute \ vHi id u asya prayatTi yataukaro na kilbishad Ishate vasvah 
akarah ) “ Tho powerful god does not flee from the man whoso father, or mother, or 
brother he has slain. The rcstramcr (or, according to Roth, s.v. perhaps, avenger) 
desires such a man’s offered (gifts) ; this god, the source of riches, does not flee from 
sin.” Suyana says the person, whose relations tho god slays, is one who neglects his 
worship, and whom he chastises and then reinstates in his favour {fiyajmnaiTi siksha^ 
yitva niyojayati). If, however, Indra is merely punishing tho ungodly, can it bo 
intended in tho word kilhishat in tho last clauso of tho verse to impute to him any 
guilt? It may perhaps be meant that he does not fear to punish tho offender against 
him. In verses 3, 5, and 6 of the hymn the godly man who offers libations is said to 
prosper, while tho irreligious incurs the god’s displeasure. 
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0 India, 34. Slay us not for one sin, nor for two, nor for three, nor 
for many, o hero. 35. I am afraid of one so terrible, so crushing, so 
destroying, such a qucller of resistance as thou art.” India is tho 
enemy of the irreligious, whom ho punishes and destroys, i. 131, 4: 
Sasas iam Indra martyam ayajiyiim | “ Thou, India, hast punished him 
who docs not worship thee; ii. 12, 10 : yah hhato mahi eno dadhlnan 
amanyamdmn hrvd jaylidna | “ who slew with his bolt those who are 
great sinners, and do not regard him; viii. 14, 15: amnvdm Indra 
mmadaiii vishuchim vi andsayah | somapdh uttnro bhavan | “Thou, 
Indra, a soraa-drinkor, who art above all, hast destroyed and scattered 
the assembly which offers no libations.” (Compare the passages quoted 
in Vol. i. pp. 259 ff. ; and in my article on the Indian priests in the 
Vcdic age, Jour. K.A.S., for 18G6, pp. 286 IIo hears and sees aU 
things, and looks upon the wrath of men, himself uncontrolled (viii. 
67, 5 : vih'am sr{?ioti paSyati | 6. Sa manynm martydndm adahdho 
nichikuhate), lie protects his faithful servants and leads them into an 
ample space, into celestial light and security (vi. 47, 8 : %mm no 
loJcam anu neshi vidvdn svarvaj jyoiir abhayam svasti) ; and in one 
place, viii. 58, 7, the hope is held that they shall ascend with him to 
a home in the solar sphere, and there drink nectar thrice seven times in 
the abode of their friend {ud yad hradhnasga vinhtapam griham Indrak 
cha ganvahi [ madhvah piku sachevahi irih sapta sakh^nh pade). 


*0® The scn‘;c of verse 134 f. is tlnis given by Prof. Roth in his Illustrations of the 
Nirukta (iv. 2) p. 38 : “ Tlic poet prajs Indra not to destroy him for one or more 
sins (verse 34), says Unit he is afraid of one so powerful as the god (verse 35), and 
entreats him to avert from him the loss of a friend or a son (verso 36). He then 
makes the god answer in the verse before us (37) : ‘ Who, o mortals,’ said Indra, 
* without being provoked as a friend, has ever destroyed his friend ? Who must llo0 
from me?”’ 

Compare R.V. viii. 21, 14 ( = 8.V. ii. 740) : nakih rcvanlam mhhyaya vindaae 
plyanii tvd surdU'uJi | yadCt krhmhi nmlannih mmuhasi dd it piteva huyane)^ which 
is thus rendered by Prof. Muller (Anc. Sansk. Lit., p. 643 f.) : “Thou never findest 
a rich man to be thy friend ; wine-swillcrs despise thee. But when thou thunderest, 
when thou gatherest (the clouds), then thou art called like a father.” Bonfey renders 
the verse somewhat dilferently, thus : “ Thou never takest for a friend the man wlio 
is merely rich ; he who is inflated with wine is a burthen to thee ; with a mere sound 
thou smitest them, and then thou art supplicated like a father.” 

Compare viii. 67, 13. In A.V. vii. 84, 2, Indra is said to have repelled tho 
hostile man, and opened an ample space fur the gods {apunudo janum amitrdyantain 
urum devebhyah akfinor u lokam). 
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Indra, more than any other god,^^ is invoked as a patron of the 
Aryas, and as their protector against their enemies earthly, or aerial : 
i. 51, 8 ; Vi jdnihi dry an ye cha dasyavo harhishmate randhaya susad 
avratun | &dki hkava yajamunasya choditvL vihd it te sadhamadeshii 
€hd,hana \ Distinguish between the Aryas and those who arc Dasyus ; 
subject the lawless to the man who offers oblations ; bo a powerful 
helper of him who sacrifices ; all these things I desire at thy 
festivals.” (See also the following verse.) 

i. 103, 3 : sa jdtulharmfV^^ iraddadhcmah ojah puro vihliindann 
acharad vi ddslh | vidvCin vajrin dasyave hetim asya dry am saho vardhaya 
dyimnam Indra | “Wielding the thunderbolt, and confident in his 
prowess, he strode onward, shattering the cities of the Dasyus. 
Thunderer, knowing (each), hurl thy bolt against the Dasyu, and 
augment the force and glory of the Arya.” i. 130, 8 : Indrah samatsu 
yajamdnam dryam prCivad vikeshu htamutir djishu . . . . | manam 
idsad avratun tvachafn krishndm arandhayat | “Indra, commanding a 
hundred modes of succour, protected in all the battles the sacrificing 
Arya: chastising the lawless, he subjected the black skin to Manu (or 
the Aryan man).” ii. 11, 18: apuvrinor jyotir drydya ni aavyatah 
8ddi dasyiir Indra | “Thou hast disclosed the light to the Arya; the 
Dasyu . was placed on the left side.” iii. 34, 9: sasdna atydn uia 
suryam sasdna msdna pnruhhojasam gdm | hiranyayam nta Ihogaih 
sasdna hatvl dasijdn pra dryam varnam uvat | “ Indra has given horses, 


Other gods, however, arc also referred to as protectors of the Aryas. In i. 117, 
21 (Nir. vi. 25) it is said of tho Ajivins : ahhi danyum bakurvva a dhamantd uru 
jyotir chahratur nrynya \ “ Sweeping away the Dasyu with the thunderbold, ye have 
created a great light for the Arya.” Prof. Roth thinks hakura means a wind instru- 
ment, Illust. of Nir. p. 92, and Lexicon s.v. Prof. Bcnfcy follows Sfiyana in rendering 
it by thunderbolt. In vi. 21, 11, it is said of all tho gods : ye agnijihvnh ritasojmh 
dsur ye manmi chakrur uparani dasdya | “ Those (gods) who, firc-tongued, and fre- 
quenting religious rites, have made Manu's race (or the Aryan man) superior to tho 
Dasa.” In vii. 100, 4, it is said of Vishnu : vi chakrame ^^rithivm enha etdm ks/w- 
tray a Vishnur manushe dasasyan j “ This Vishnu strode over this earth, bestowing 
it as a domain on Manus race.” And in viii. 92, 1, it is said of Agni : upo sJm 
jdtam dryasya vardhamm Agniih nakshanta no girah | “ Our hymns have reached 
Agni, who was bom the promoter of the Arya.” 

See Professor Benfey’s Translation in Orient und Occident, i. 408. 

Sayana says this means either he whose weapon is tho thunderbolt,” or “ the 
nurturor of creatures.” Benfey, Or. und Occ. iii. 132, renders the compound “born- 
waiTior.” 
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has given the sun, has given the prolific cow, and he has given golden 
wealth : destroying the Dasyus, he has protected the Aryan colour.’* 
iv. 26, 2 : ckham hhumim adadam dryOya ahaiti rrishtim dd^ushe mar- 
tydya | “I have given the earth to the Arya, and rain to the wor- 
shipping mortal.” vi. 18, 3 : tvam ha mi tyad adamuyo dasyiin ehah 
krishfir avanor drydya \ “Thou didst then subdue the Dasyus, and 
gavest the people to the Arya.’* vi. 25, 3 : dbhir visvdh ahhiytijo 
vishuchir drydya visah avatdrlr ddaih | “ With these succours thou hast 
subjected all the distracted hostilo Dasyu peoples to the Aiya.” viii. 
24, 27 : yah rikshdd amhaso muchad yo vd drydt sapta sindhushu \ 
vadhar dasasya tuvinrimna nmamah | “Who delivered from great 
Btraits ; who, o god of mighty force, didst in (the laud of) the seven 
rivers turn away from the Arya the weapon of the Dasyu.” viii. 87, 6 : 
tvam hi sakailndm Indra dartd purdm asi \ hantd dasyor manor vridhah 
patir divah | “ Thou, Indra, art the destroyer of unnumbered cities ; the 
slayer of the Dasyu; the prospercr of the (Aryan) man; the lord of 
the sky.’* x. 49, 2 : aliam S'mhnasya hathitd vadhar yamaih na yo 
rare dryam ndma dasyave | “ I, the smiter, have stayed the weapon of 
IS'ushna; I do not abandon the Aryan race to the Dasyu.” x. 86, 19 : 
ayam emi vichdkasad vichinvan ddsam dryam \ “I come beholding and 
distinguishing the Dasa and the Arya.” (I am unable, however, to 
Bay who is the speaker here.)”'’® 

Indra with Agni is, however, besought in vi. 60 to slay all enemies, Aryas as 
•well as Dasyus ; halo vritfrnm nnjd halu dandni satpati | halo visvd. apa dvis/tah). 
In X. 38, 3, Indra alone is similarly addressed : To no ddsuh dnjn va purmh{nta 
adevah Indra yudhaye chihiati | atnnahhir te snahnhnh Rnntn satravns tvaya vayam 
t&n vanuynmn mnyame \ “ Whatever ungodly man, o mueh-lauded Indra, whether a 
Dasa Of an Arya, designs to fight Avith us, — may all such enemies be easy to overcome; 
may we slay them in the conflict.” And in x. 102, 3, it is said : antar yachha 
jigh&mato vajram Indra ahhidnsatah | dasnsya vn maghavann drya.sya va sanutar 
yavaya vadham | “ Arrest, o Indra, the bolt of the destroyer wlio seeks to slay us ; 
avert far from us the stroke, Avlietbcr of Dasa or of Arya.” Indra and Varuna are 
invoked for the same object in vii. 83, 1 : Ddsd cha vrittrd hatam aryani eJia snddsam 
Jyidrd-vartmd 'vam 'vatam | “ Slay both Dasa and Arya enemies ; protect Sudus with 
your succour, o Indra and Varuna.” So too in x. 83, 1, Manyu (personified Wrath) 
is prayed : sdhyhma damm dryam ivayd yvjd sahshritena sahasd sahasvatd \ “ May 
■we, with thee for onr ally, overcome the Dasa and the Arya, with force-impelled, 
vigorous, energy.” I’crhaps ii. 11, 19 {sanema ye fe utibhis taranto visvdh spridhah 
dryena dasyun) may have the same sense. In x. 65, 11, certain bountiful deities are 
spoken of as generating prayer, the cow, the horse, plants, trees, the earth, the 
mountains, the waters, as elevating the sun in the sky, and os spreading Aryan insti- 
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(7) Apparent mutml incongruity of mme of the preceding reprcmi- 
tations of Indra. 

The reader who is not familiarly acquainted with the hymns of tho 
Veda, either in the original or by translations, may think that ho 
perceives an incompatibility between tho conceptions of the god, which 
ho will find in the different parts of the preceding sketch. And, 
according to our idea, no doubt, there is an incompatibility. The naif 
familiarity with which Indra is treated in some places seems irreconcil- 
able with the lofty ideas of his greatness which other portions express. 
And more particularly the sensual character, which is generally attributed 
to tho god, appevars to be in opposition to the moral perfection which is 
elsewhere described as an essential feature of his nature. But however 
incompatible, according to our ideas, they may seem to be, both of 
these sets of representations occur side by side, in the same hymns ; 
and we must account for their co-existence and juxtaposition by sup- 
posing that tho ancient Indian poets regarded the deity who was tho 
object of their adoration us anthropopathically partaking, in a higher 
degree, of the elements, sensuous as well as intellectual and moral, 
which, on tho evidence of their own consciousness, they knew to bo 
equally constituent parts of their own nature. It must bo further 
borne in mind that these ancient authors did not connect the same 
low associations as we now connect witli the sensuous, or even 
sensual, principle in the character of the god which is exemplified in 
his love for tho exhilarating draughts of his favourite beverage. This is 
clearly shewn by tho high rank which, as we shall hereafter see, they 
assigned to Soma himself, as the deity in whom this intoxicating in- 
fluence was personified, and by the power which they ascribed to him 
of conferring immortality upon his votaries. 

And that these apparently incongruous conceptions are not the products 
of different minds in various stages of development, but of the same 
poets, may be seen from the following instances. In ii. 15, 2, Indra is 
said to have fulfilled some of his grandest functions under the influence 
of the soma-juice : gvame dyum adahhdyad hrihaniam d rodasi ajmnad 

tutioas upon the earth {brahma gam ns vain janayantah oshadhtr vnnasimtln prithivim 
parvatdn apah \ suryam divi rolMyantah suddnavah dryd vratd viatii^intah adhi 
kshamt). 
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mtarihham | sa dhlrayad prithivim paprathacJi cha somasya id made 
Indrak chalcdra [ “lie fixed the heaven in empty space; ho filled the 
two worlds and the air; he supported the earth and spread it out; 
tliese things Indra did in the exhilaration of the soma/' Similarly in 
viii. 3G, 4, JanitCt divo janitCt prithivyCih piha somam maddya lam hta- 
Icrato I “Generator of Heaven, generator of the Earth, drink soma to 
exhilarate thee, o god of mighty force/’ In viii. 07, 5, as wo have 
seen above, p. 112, Indra is said to hear and sec everything. In 
the seventh verse of the same hymn wo are told that the belly of 
him, the impetuous actor, the slayer of Vrittra, and drinker of 
soma, is full of vigour {kratvah it puniam tidaram tarafiya adi 
ridJiaiah | vrittraglinah somapCirnah). And in viii. 81, 6, it is said of 
him : asya pltvd maddnOm devo devaaya ojasd | vised ^bhi hJmvand 
*hltavat I “ Drinking, a god, of the exhilarating draughts of this god 
(Soma), he, by his energy, overcame all beings (or worlds)/’ 

(8) Professor RotPs theory of the supersession of the toorship of Varum 
by that of Indra* 

Professsor Hoth is of opinion that Varuna belongs to an older 
dynasty of gods than Indra, and that during the Vedic age the high 
consideration originally attaching to the former was in course of being 
transferred to the latter. In support of his position that Vanina’s 
worship was then declining, ho urges the circumstance that, in the 
tenth book of tlie Kig-veda, which contains the latest productions of 
that period, there is not a single entire hymn addressed to this deity.’®®^ 

bee the Journal of the German Oriental Society, vi. 73; and Bohtlingk and 
Rotli’s Sanskrit and German Lexicon, s.v. Indra. Professor Whitney adopts the 
Bamc view (Joiirn, Amor. Orient, bociety, iii. 327). Windiachmann, in his Mithr.a, 
p. 54, extends the same remark to that god also. The passage is translated in tho 
2nd vol. of this work, p. 295. Although, however, there is no hymn in tho tenth 
Mandala addressed exclusively to Varuna, there arc two, the 12Gth, of eight verses, 
and the 185th, of three verses, in which he is invoked along with two of the other 
Adityas, Iklitra and Aryaman. In only two verses of the former of these hymns is 
reference made to any other god, viz., to Rudra, the Maruts, and Agni in the verse 5, 
and Agni in verse 8. Varuna is also invoked, or referred to, along with other deities, 
in numerous single verses of the 10th Mandala, viz., in 8, 5 ; 10, 6; 11, 1 ; 12, 8 : 
14,7; 30,1; 31,9; 35,10; 36,1,3,12,13; 37,1; 61,2,4; 61,17; 63,9; 
64, 5, 12; 65, 1,5, 8, 9; 66, 2 ; 70, 11 ; 76, 2 ; 83, 2 ; 84, 7 ; 85, 17, 24 ; 89,8, 
9; 93,4; 97,16; 98,1; 99,10; 103,9; 109,2; 113,5; 123,6; 124,4,6,7; 
125,1; 130,6; 132,2: 147, 6; 167,3; 173,5. See the index to Langlois’a 
French translation of the R.V. 
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I give tho substance of his interesting observations : — 

The supersession of the one god by the other lloth considers to bo a 
result, or feature, of the gradual modification which tho old Arian 
religion soon began to undergo iiftor it had been transplanted into 
India. Tho more supersensuous or spiiitual elements of this religion 
he thinks wore preserved, though in a peculiar and somewhat altered 
form, in the Persian creed, which, at the same time, rejected almost 
entirely the gods representing the powers of nature, whom it had also 
inherited from an earlier age. The Indian faith, as found in the Jlig- 
veda, has, on the contrary, according to lloth, begun already to give tho 
preference to these latter deities, to transfer to them an ever-increasing 
dignity and honour, to draw down the divine life into nature, and to 
bring it ever closer to man. Proof of this is especially to bo found in 
the development of the myth regarding Indra, a god who, in tho 
earlier period of Arian religious history, either had no existence, or 
was confined to an obscure province. The Zend legend assigns to 
another god the function which forms tho essence of the later myth 
concerning Indra. This god Trita, however, disappears in tho Indian 
mythology of tho Vedic age, and is succeeded by Indra. And not 
only so, but towards tho end of this period Indra begins to dislodge 
even Varuna himself, the highest god of the ancient creed, from the 
position which is shewn, partly by historical testimonies, and partly 
by the veiy conception of his character, to belong to him, and becomes, 
if not the supreme god, at least the national god, whom his encomiasts 
strive to elevate above the ancient Varuna. This process was com- 
pleted in the post-vcdic period, as is shewn already in the Brahmaiias 
and other works of the same era. Indra becomes tho chief of tho 
Indian heaven, and maintains this place even in the composite system 
which adopted into itself tho three great gods. Tho course of the 
movement was therefore this, that an old ^od, common to the Ariaiis 
{i,e» the Persians and Indians), and perhaps also to tho entire Indo- 
Germanic race, Varuna-Ormuzd-TJranos, is thrown back into the dark- 
ness, and in his room Indra, a peculiarly Indian, and a national god, 
is intruded. With Varuna disappears at the samo time the ancient 
character of tho people, while with Indra there was introduced in tho 
same degree a new character, foreign to the primitive Indo-Gcrmanio 
nature. Viewed in its internal aspect, this modification of the religious 
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conceptions of the Aryas consists in an ever-incrcasing tendency to 
attenuate the supersensuous, mysterious side of the creed, until the 
gods, who were originally the highest and most spiritual, have become 
unmeaning representatives of nature, Varuna being nothing more than 
tlie ruler of the sea, and the Adityas merely regents of the sun’s course. 
This process of degradation naturally led to a reaction. (See the 
Journal of the German Oriental Society, vi. 76 f.) 

TIio superior antiquity of Varuna to Indra may no doubt (as inti- 
mated in the passage just quoted), be argued from the fact already 
noticed of the coincidence of the name of the former with that of tho 
Greek Oupavik) 'whicli goes some way to prove that a deity of this 
name was worshipped by tho entire Indo -Germanic^ race before its 
western branches were separated from the eastern, whilst we shall 
look in vain for any traces of the name Jndra in the Greek mythology. 

(9) Super sesftion of J)i/aus hj Indra ^ according to Professors 
lioifeif and Jh eal. 

It is, however, as I have already intimated, p. 34, tho opinion of 
other writers that Indra was rather the siujcessor of Byaus than of 
Varuna. T’hus in a note (occasioned by the word sfhdlar) to his trans- 
lation of 11. V. i. 83, 5 (Orient und Occident, i. 48, 1862), Professor 
Bcnfey writes : “It may be distinctly shewn that Indra took the place 
of the god of the heaven, who in tho Vedas is invoked in the vocative 
as Dyaush pitar (R.V. vi. 51, 5). Tliis is proved by the fact that this 
phrase is exactly reflected in the Latin (Diespiter ? and Jupiter (for 
Dyouspiter) and in the Greek Zev iraTep (which is consequently to be 
taken for ZeO? Trarep), as a religious formula fixed, like many others, 
before the separation of the languages. When tho Sanskrit people left 
the common country where for them, as well as for the other kindred 
tribes, the brilliant radiance of heaven {divant, part, from divy to 
shine . . . ) appeared to them, in consequence of tho climate there 
prevailing, as the holiest thing, and settled in the sultry India, where 
the glow of the heaven is destructive, and only its rain operates bene- 
ficently, this aspect of the celestial deity must have appeared the most 
adorable, so that the epithet Pluvius in a certain measure absorbed all 
the other characteristics of Dyaush pitar. This found its expression in 
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the name Ind-ra, in which wo unhesitatingly recognize a word (which 
arose in some local dialect, and was then diffused with the spread of 
the worship) standing for sind-ra, which again was derived from syand, 

‘ to drop.' . . . The conceptions which had been attached to Dyaus, 
Jous, Zev^ij were then transferred to India, and accordingly we find 
the epithet stator, which in Latin is attached to Jnppitor, applied to 
him." In this view Professor llenfoy is followed by M. J\Iichcl Brcal, 
in his “Ilercule ct Cacus," p. 101. After giving in Section V. an 
account of the myth of Indra and Vrittra, this able writer proceeds in 
the following section to explain its formation. I triuslate a few 
sentences from p. 101 : The first thing which ought to strike us is 
that the hero of the myth is not the same in the Indian, as in the 
classical mythofogy. The name Indra has nothing in common with 
Zeus ; further Indra is an exclusively Indian god, created at an epoch 
when the ancestors of the European races had been already separated 
from their brothers in Asia ; in reading the Vedas we are in some sort 
spectators of his fii’st appearance, which nearly coincides with tho 
composition of the earliest hymns. But we have already said that tho 
Vedio mythology is extrem(dy floating, that tho attributes of one god 
are easily transferred to another, and that in place of Indra, other gods 
are often invoked as tho conquerors of Vrittra. We aro authorized 
then to think that in this myth Indra occupies the place of some more 
ancient divinity. The name of this god, which we may give with 
perfect certainty, is Dyaus, or Dyaushpitar, tho Heaven, father of 
beings. Dyaus is the first god of the Indo-European nations ; main- 
tained in his supreme rank by the Greeks and Latins, ho has fallen 
from it in the Vedas, although ho is there sometimes invoked, chiefly 
in company with tho goddess PrithivI (the Earth),’' 


ao8 Professor Miillcr assigns the same sense to Indra, in his Lectures on Language, 
ii. 430, note, where he writes ; J/idraj a name peculiar to India, admits but of one 
etymology, i.e. it must be derived from tho same root, whatever that may ho, which 
in Sanskrit yielded indu, drop, sap. It meant originally tho giver of rain, the 
Jupiter pluvius, a deity in India more often present to the mind of tlie woi-shippcr 
than any other. Cf. Benfey, Orient und Occident, vol. i. p. 49.” Professor Both, iu 
his Lexicon, s.v. thinks the word comes from the root in or inv^ with tho suffix r, 
preceded by epenthetic and means “the overcomer,” “the powerful.” The old 
Indian derivations may bo found, as he remarks, in Nir, x. 8. See also Sayaiia on 
E.y. i. 34,' referred to by Both, lllust. of Nir., p. 136. 
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But whatever may be the case as regards Dyaus, the increasing 
popularity of Indra may, no doubt, as Professor Roth supposes, have 
tended also to eclipse the lustre of Varuna. 


(10) Opinions of Professors Both^ Whitney ^ Spiegelyand Dr. F. Windisch- 
manUf on the question whether Varum and Ahura Mazda are histo- 
ricalJy connected. 

If Professor Roth’s opinion,^®® that there is not merely an analogy, but 
an actual historical connection between the Adityas and the Amshaspands 
of the Zend A vesta, bo well founded, it will be made out that Varuna, 
who is one of the Adityas, must have been worshipped by the Aryans 
before the separation of the Persian from the Indian branch of that 
family. And this conclusion will be confirmed if wo adopt the sug- 
gestion of Professor Whitney,*^® that Ahura-Mazda is a development 
of Varuna. 

I loam, however, from a communication with which I have lately 
been favoured by Professor Spiegel, of Erlangen, that that eminent 
Zend scholar is unable to recognize any similarity between Ahura- 
Mazda and Varuna, and considers the connection of the Amshaspands 
with the Adityas to be very doubtful.^^' The late Dr. Windischmann 

Joiirn. Germ. Orient. Society, vi. C9, 70. 

210 Journal of the American Oriental Society, iii. 327. “Aliura Mazda, Ormuzd, 
himself is,” lie mites, “ as is hardly to bo doubted, a development of Varuna, the 
Adityas arc correlatives of the Amshaspands, there even exists in the Persian religion 
the Bame close connection beriveen Ahura Mazda and Mithra as in the Indian between 
Mitra and Varuna.” There is no doubt that the term Asura, “ spirit,” which is 
frequently applied to Varuna and to Mitra, and also to Indra and others of the Vedic 
gods, is the same word which, in its Zend form, Ahura, makes up, with the addition 
of Mazda, the appellation of the supremo and benevolent deity of the Iranian my- 
thology. Professor IVIiillcr regards the names Ahuro Mazdao as corrcsi)onding to 
the Sanskrit Asuro-incdhns^ the “ wise spirit” (Lectures on the Science of Language, 
first series, 1st edition, p. 19o). See also Professor Benfoy’s Glossary to the Sama- 
veda (1848) s,v. vudhas, from which it appears that that scholar had adopted the 
same identification, and considers the existing reading of R.V. viii. 20, 17, asurmya 
vedhasahy to bo a corruption of asurasya medkasah. But vvdhas occurs elsewhere as 
an epithet of the gods, e.y. of Vishnu in i, 166, 2, 4. In the last of these verses ho is 
styled murufnsya tidhasah. 

211 In regard to Ahura-Mazda and the Amshaspands, Professor Spiegel has, as ho 
informs me, collected all the positive inibrmation ho could obtain in the Avesta, in 
the Introduction to the 3rd vol. of his translation, pp. iii. If. 
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also, as Professor Spiegel informs me, held Ahura Mazda to be a purely 
Iranian god (Zoroastrischc Studien, p. 122). And such of the grounds 
for regarding Yaruna as an older deity than Indra as might otherwise 
have been derived from the Zend Avesta, would be a good deal 
weakened if we could look upon the Indra or Andra of the Zend 
books as standing for the same god who was known in India under 
the former name (see SpiegePs Avesta, i. 10), and as represent- 
ing a deity who had at one time been an object of worship common 
both to the Indian and Persian Aryans, but who after the separa- 
tion of the two tribes was degraded by tho latter into an evil 
spirit. Por while Indra would thus bo proved to have been known 
before the period of tliat separation, he might also have been at one 
time a god held by both divisions of tho Aryas in high consideration ns 
well as Yaruna. I learn, however, from Professor Spiegel, that the 
materials afforded by the Zend books in reference to this name are not 
sufficient to afford a basis for any positive conclusions,’**''* 


(11) Whether there are any pasaages in the hymns which decisively shew 
that Indra was superseding Varum, 

Beyond tho fact noticed by Roth, that Yaruna is much less fre- 
quently mentioned in tho last than in the earlier books of tho Rig- 
veda, I have not observed in the hymns themselves anything that can 

*** The identification of Andra with Indra was, as Professor Spiegel tells me, first 
proposed by Buriiouf (Yusna 626 If.), where a translation is given of the passage in 
which Andra is mentioned. It is rendered thus by Spiegel himself, in his Avesta, i. 176 ; 

I fight with Indra, I fight with S'auru, I fight with the J)ucva Naogluuthi, to drive 
them away from the dwelling, the village, the castle, the eountry." The name Indra 
or Andra, as Prof. Spiegel further informs me, occurs onlyiu one otlier passage (Wester- 
gaard, Zendavesta, p. 476), which he (Prof. S.) believes to be interpolated. It con- 
tains merely the name, and conseciuently throws no further light on the position of 
the god in tho Avesta. The information found iu the later Parseo books regarding 
Indra or Andra is also meagre (compare Spiegel’s Avesta, ii. 35). On tliis subject 
Professor Spiegel makes the following remarks, in the Introduction to tho 3rd vol. of 
his Avesta, p. Ixxxi. : “ It is said by some that the Andra of tho Avesta is tho Indra 
of the Vedas, that Naoghaithya answers to Nusatyas, and Saurva to Sarva. Here 
from a real fact a quite incorrect conclusion is drawn. Tho names are the same in 
both religious systems ; but how far the things resemble each other can never be 
shown in the same manner as the similarity of Soma and Ilaoraa, etc. ; for tho Avesta 
tells 08 nothing more than the name of any of the beings in question.” 
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l)c construed ns n decisive proof that the worship of Indra was super- 
seding that of Vuruija during the period of their composition. It is 
true tiiat oven in the earlier parts of the Veda the number of hymns 
addrcssc'd to the former gud is much greater than that in which the 
latter is eelebrnted. But I have not discovered any expressions which 
would distinctly indicate that the popularity of the one was waning, 
and that of the other increasing. There arc, however, some passages 
which, though they do not aflord any clear indications in support of 
such a sup])()sition, an', at all events, not inconsistent with its .correct- 
ness. Thus there are several hymns in which Indra is associated with 
Varnna^'^ as an object of celebration, and where the two are described as 
acting in concert, viz., i. 17 ; iv. 41 ; iv. 42 ; vi. 68 ; vii. 82; vii. 83; 
vii. 84 ; vii. 85 ; etc. ; and this association of the two might have 
arisen from the worshippers of Indra desiring to enhance the dignity 
of that god by attaching him to the older and more venerable deity. 
In vii. 34, 24, Varuija is said to have Indra for his friend ( Vanmah 
Liclramhhd.)y but this cannot well bear the inh'rpretation that some of 
their worsliippers had been in tho habit of regarding them as rivals 
and enemies, as in i. 22, 19, Vishnu is called the intimate friend of 
Indra [Indranya yypjoh sahhd). Indra and Vanina are called the two 
nionarchs, samrajd^ and the supporters of all creatures (i. 17, 1, 2); 
f.xed in their designs, dhrita-rratd (vi. 68, 10). Varuna is supplicated 
along with Indra to discharge u gleaming and violent thunderbolt 
against the worshippers’ enemy [didyum ammn oJish(Jiam ngrd ni 
vadhishtam vojram, iv, 41, 4), though in most other places (see above) 
Indra alone is regarded as the tlmuderer. In vii. 82, 2, it is said that 
one of the two, Varuna, is called samrdfj monarch (as lie is in various 
places, SCO above, p. 60), and the other, Indra, is called svaruf, inde- 
pendent ruler (iii. 46, 1, and elsewhere ; see i. 61, 9, above) ; and 
their separate relations and functions arc described in other parts of 
this and the following hymns, vii. 82, 5: Indru-varuna yad imam 
chaJerathur vimu jdfdni bhuvanasya majmand | hhemem Mitro Varumfh 
davasyati Marudhhir vyrah kihham anya^ \yate \ 6 Ajdmim ary ah 
inathayantam utirad dabhrebhir anyal^ pra vrinoti hhuyasah 1 “ Indra 

213 In A.V. iv. 25, 1, 2, Vanina and Vishnu are worshipped together. 

Dharltdrd vharshanlnam. The same epithet is applied to Mitra and Varuna in v, 
67, 2 ; and Varuna is called charshaifi-dhrit^ “supporter of creatures,” in iv. 1, 2. 
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and Yaruna, when ye formed all those creatures of the world by your 
power, Mitra waits upon Vuruua with tranquility, whilst the other 
fierce (god ix. Indra) is resplendent along with the’ Maruts. 6. The 
one overcomes the destructive enemy; the other with few repels many.’' 
vii. 83, 9 : Vriltruni anyah samitheslm jighnate vratCmi anyah ahhi 
rahhate sadu | The one (Indra) loves to slay enemies in battle; the 
other (Yaruna) always maintains his ordinances.” vii. 84, 2 : Pari no 
Jielo Varunai^ya vrijyCth urum nah Indrah hrimrad n loham | “Do thou 
remove from us the wrath of Yaruna; may Indra open to us an ample 
space.” vii. 85, 3 : Kriahfr anyo dharayati 2 Ji‘avik/ah rrilfrtnji anyali 
apratlni hanii | “ The one sustains the separate creatures ; the other 
slays unequalled enemies.’' So, too, their joint action is described in 
other verses. Tims they arc said to have dug the channels of the 
rivers, to have impelled the sun in the sky (vii. 82, 3 : anu apum 
IchOni atrintam ojam d HDrynni airayafaiJi dtrl prahhum), and to have 
made all creatures (ibid. 5). All the other gods are said to have 
infused strength and vigour into these two in the highest licaven 
(ibid. 2 : vike devdftah parame ryomani mu turn ofo rrishand sam hahm 
dadhuh). These passages are consistent with the supposition that the 
two gods were felt to have been rivals, and that the author of the hymn 
Bought to reconcile their conflicting claims, hut th(y are not conclusive, 
for Yishnu and Indra are also joined together in the same Avay in some 
hymns, i. 155; vi. 69 ; vii. 99, 4 ff. (see the 4th Vol. of this work, pp. 
Cl, 71, 74 ff.) ; as are also Agni and Indra in others, i. 21 ; i. 108 ; i. 
109 ; iii. 12 ; v. 86 ; vi. 59 ; Indra and Yayu in iv. 46-48 ; Indra and 
Pushan in vi. 57 ; Indra and Soma in vi. 72 ; vii. 104. 

A number of verses occur in different parts of the Pig-veda (viz. i. 
133, 1 ; iv. 23, 7; v. 2, 3, vii. 18, 16; x. 27, 6; x. 48, 7) in which 
the epithet anindra^ “one who is no worshipper of Indra,” is em- 
ployed ; but it does not appear that it is applied to persons who were 
not worshippers of Indra in particular, as distinguished from other 
Aryan gods, but either to the aboriginal tribes, who did not worship 
either him or any other Aryan god, or to irreligious Aryas, or rather, 
perhaps generally, to evil spirits as the enemies of Indra. In other 
places (as I have above noticed, p. 104,) wo find sceptical doubts ex- 
pressed regarding Indra. 

The twelfth hymn of the second book is devoted to the glorification 
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of Indra. The first and second verses are as follows : 1. To Jdtah 
era pratJiamo mana&vCin devo devun Irattmd panjahlmshat | yasya iu8h‘ 
mad rodasi dbhyaseUim nrimmsya mahnd sa jandaah Indrah | 2. Yah 
pfithivim vyathamdndm adrimhad yah parvatdn prahupitdn aramndt | 
yo antarilcsham vvname variyo yo dydm astahhndt sa jandsah Indrah j 
‘*1. He who, as soon as bora, the first, the wise, surpassed the gods in 
force : at whose might the two worlds trembled, through the greatness 
of his strength, he, o men, is Indra. 2. lie who fixed the quivering 
earth, who settled the agitated mountains, who meted out the vast 
atmosphere, who established the sky, — ^lic, o men, is Indra.’' The 
following verses all end in the same way, by declaring that Indra is ho 
who had performed the several acts, or possessed the various powers, 
wliich they specify. This might appear as a polemical assertion, 
against gainsay ers, of Indra’ s claims to recognition as a fit object of 
worship.^^^ 

In X. 48, 11, Indra is introduced as saying: Aditydnam Vasundm 
rudriydndiih devo devandm na mindmi dhuma [ ie nid hhadraya savase 
tatakshnr apardjitam astritam ashdlham | ‘‘I, a god, do not assail the 
rank (or glory) of the Adityas, the Vasus, or the sons of lludra, who 
have fashioned mo for glorious power, and made mo unconquerable, 
irreversible, and unassailable.” 

In viii. 51, 2, it is said : Ayujo ammo nrihhir ehah Irishtlr ayusyah j 
purvir ati pra vavridhe vik'd jdtdni ojasd ityddi | 7. Vihe to Indra 
viryaiti devdh am kratim dadiOi | 12. Satyam id vai u tain my am 
Indraln davdma ndnritam | mahdn asunvato vadho hhdri jyotiihshi sun- 
mtah 1 2. AVithout a fellow, unequalled by men, Indra, alone, un- 

conquered, has surpassed in power many tribes and all creatures. 7. 
All the gods yield to the Indra in valour and strength. 12. May wo 
praise Indra truly and not falsely : great destruction falls upon him 
who pours out no libations to Indra, while ho who docs offer them is 
blessed with abundant light.” 

In iv. 30, 1 ff. Indra is described as having no superior or equal 
{^Hakir Indra tvad uttaro na jydydn asti Vrittrahan | nakir eva yatJid 

215 There is another hymn (x. 86), each verse of which ends with the words “Indra 
is superior to all ; ” but the drift of the hymn is too obscure to admit of my deter- 
mining whether it has any polemical tendency or not. 

This sentiment appears to be repeated from i, 101, 4. 
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tvam)^ and as having alone conquered all the gods in battle. And in 
vii. 21, 7, it is said that oven the former gods subordinated their powers 
to his divine glory and kingly dignity {devd^ chit te amrijydya pvrve 
anu hhattruya mamire sahd)7m). In the following passages (formerly 
quoted in the 4th vol. of this work, pp. 85 IF.), it is said that all 
of the gods are unable to frustrate the mighty deeds and counsels 
of Indra (ii. 32, 4) ; that no one, whether god or man, either sur- 
passes or equals him (vi. 30, 4) ; that no one, celestial or terrestrial, 
has been born, or shall bo born, like to him (vii. 32, 23) ; and that by 
battle he has acquired ample space (or wealth) for the gods (vii. 98, 3). 
It is even said (i. 101, 3) that Varuua and Surya are subject to the 
command of Jndra (ynsya vrate Varum yasya Suryah) ; and in x. 89, 
8, 9, the latter is besought to destroy the enemies of IVlitra, Aryaman, 
and Varuna (thereby evincing, of course, his superiority to those three 
gods) {pra ye Mitrasya Varunasya dhdma yujaiti na jandh minanti 
Mitram | 9. Pra ye Mitram pra Aryamanam durevdh pra sanyirah pra 
Varunam minanti \ ni amitreehu vadham Indra tumram vrhhan vfkJidnam 
arusham sis'ihi). 

All these texts, however, which arc so laudatory of Indra, may be 
paralleled in the Rig-veda, not only by similar ones referring to Mitra 
and Varuna (as wo have seen above), but also by a farther set of texts, 
in which other gods are magnified in the same stylo of panegyric. 
This is in accoidunco with the practice of the Indian poets to exag- 
gerate (in a manner which renders them often mutually inconsistent) 
the attributes of the particular deity who happens at the moment to be 
the object of celebration. Thus in ii. 38, 9, it is said that neither 
Indra, Varuna, Mitra, Aryaman, nor lludra can resist the ordinance of 
Savitri (na yasya Indra Varum na Mitra vratam Aryamd na minanti 
Rudrah) \ and in vii. 38, 4, that the divine Aditi, and the kings Varuna, 
Mitra, and Aryaman unite to magnify the same deity (ahhi yam devl 
Aditih grindti savam devasya Saviiur jushdnd | ahhi samrdja Varum 
grinanti ahhi Mitrdso Aryamd sajoshdh). Again, in i. 156, 4, it is 
declared that king Varuna and the Alvins submit to the power of 
Vishnu (tam asya rdjd Varunas (am Asvind kratum sachante Mdrutasya 
vedhamh). In i. 141, 9, Varuna, Mitra, and Aryaman are said to 
triumph through Agni when he blazes forth (tvayd hi Ague Varuno 
See Muller’s Auo. Ind. Lit. pp. 533 tf. 
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dhritavrato Mitrah idhdre Aryamu). In iv. 5, 4, the same god is 
besought to consume those enemies who menace the stable abodes of 
Varuna and the wise Mitra {pra tun Agnir habimat . . . p7'a ye mi- 
nanti Varunasya dhuma priyu Mifrasya chetato dhruvani). If, therefore, 
we were to infer from passages like i. 101, 3 (which declares Varuna 
and Surya to bo subject to Indra), that the worship of Indra was 
beginning to gain ground on that of Varuna, wo should have, in like 
manner, to conclude from the other texts just cited, that the worship 
of Savitri, or Vishnu, or Agni, was beginning to supersede that of all 
the other deities who are there subordinated to them, not excepting 
Indra himself. 

(12) Indra as represented in the hymns ; — a metrical sketch 

In the following verses I have endeavoured to combine in one 
picture the most salient and characteristic points in the represen- 
tations of Indra, which are contained in the hymns. It will be seen 
that some parts of the sketch arc translations, nearly literal, of verses 
occurring there ; that other portions arc condensed summaries of epi- 
thets, or descriptions, ■svhich arc by far too numerous and too similar 
to each other to bo all reproduced in detail; and that a third class of 
passages contains an amplification, and not an approximate rendering, 
of the texts of the original on which they arc founded. 

(1) Invitation of Tndra to the sacrifice. 

Hear, Indra, mighty ThundcTcr, hear, 

Hright rc'gcnt of tlic middle sphere ; 

List while we sweetly sing thy praise, 

In new, and well-constructed, lays. 

Hymns deftly framed by poet skilled, 

As artizans a chariot build. 

Come, Indra, come, thou much-invoked, 

Our potent hymn thy steeds has yoked j 
Thy golden car already waits 
, ■ . Thy pleasure at thy palacc-gates : 

, •; Ordinances. — Roth, s.v. dhTmam 
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Yet not one form alone he bears, 

But various shapes of glory wears^ 

His aspects changing at his will, 
Transmuted, yet resplendent still. 

In warlike semblance see liim stand, 
lied lightnings wielding in his hand. 

The heavenly steeds, his shining team. 
With aU the peacock’s colours gleam. 
Kesistless, snorting, on they fly, 

As swift as thought, across the sky ; 

And soon bring nigh their mighty lord, 

To us, his friends, a fi iend adored. 

!frow Indra from the sky descends ; 

Yes, yes, to us his way ho wends. 

Although wo see him not, we know 
He now is present Iutc below. 

Within our hallowed precincts placed. 

He longs our grateful feast to taste. 

(4) Indra invited to drinh the Soma draught. 

Thou, Indra, oft of old hast qiiatfod 
With keen delight our Soma draught. 

All gods the luscious Soma love. 

But thou all other gods above. 

Thy mother know how well this juice 
Was fitted for her infant’s use. 

Into a cup she crushed the sap, 

Wliich thou didst sip upon her lap. 

Yes, Indra, on thy nahil mom. 

The very hour that thou wast born. 

Thou didst those jovial tastes display 
YTiich still sumve in strength to-day. 

And once, thou prince of genial souls, 

Men say thou drainedst thirty bowls. 

To thee the soma-draughts proceed. 

As streamlets to the lake they feed, 

Or rivers to the ocean speed. 
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Our cup is foaming to the brim 
"Witli Soma pressed to sound of hymn. 
Come, drink, thy utmost craving slake, 
Like thirsty stag in forest lake. 

Or hull that roams in arid waste, 

And hums the cooling brook to taste. 
Indulge thy taste, and quaff at will , 
Drink, drink again, profusely swill, 
Diink, thy capacious stomach fill. 

(5) Praise of Soma. 

This Soma is a god ; he cures , 

The sharpest ills that man endures. 

He heals the sick, the sad he cheers, 

He nerves the weak, dispels their fears. 
The faint with martial ardour fires, 
With lofty thoughts the bard inspires, 
The soul from earth to heaven he lifts ; 
So gi’cat and wondrous are his gifts. 
Men feel the god within their veins. 
And cry in loud exulting strains : 

‘‘ WeVe quaffed the Soma bright, 

And are immortal grown j 
We’ve entered into light. 

And all the gods have known. 

What mortal now can harm, 

Or focman vex us more ? 

Tlirough thee beyond alarm 
Immortal god, we soar.” 

The gods themselves with pleasure feel 
King Soma’s influence o’er them steal ; 
And Indra once, as bards have told, 
Thus sang in merry mood of old : — 


(G) Ind/ra's drinUng-somg. 

“ Yes, yes, I will be generous now, 
And grant the bard a horse and cow : 
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IVo quaffed the soma-draught. 

These draughts impel mo with the force 
Of blasts that sweep in furious course : 

IVe quaffed the soma-draught. 

They drive me like a car that speeds, 

When whirled along by flying steeds. 

These hymns approach me fondly now, 

As hastes to calf the mother-cow. 

I turn them over as I muse, 

As cai’pcntcr the log he hews. 

The tribes of men, the nations all, 

I cqunt as something veiy small. 

Both worlds, how vast soe’er they bo, 

Don’t e(iual even the half of me. 

The heaven in greatness I surpass, 

And this broad earth, though vast her mass, 

Come, let me as a playtliiiig seize. 

And toss her wheresoe’er I please. 

Come, let me smite with vigorous blow. 

And send her flying to and fro. 

My half is in the heavenly sphere, 

I’ve di'awn the other half down here. 

How great my glory and my power! 

Aloft into the skies I tower. 

I’m ready now to mount in air. 

Oblations to the gods to bear ; 

I’ve quaffed the Soma-draught.^^ 

(7) Lidra drinh the libation. 

And not in vain the mortal prays, 

For nothing loth the god obeys. 

The proffered bowl ho takes; 

Well trained the generous juice to drain. 

He quaffs it once, he quaffs again, 

Till all his thirst he slakes. 

This “drinking song” is a translation, as we hare already seen, p. 91, nearly 
literal, of the 119th hymn of the 10th Book of the Rig-vedu. 
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And soon its power the Soma shows, 

Thronft'h Indra’s veins the influence flows, 

With fervour flushed he stands ; 

His forehead glows, his eyes arc fired, 

His mighty frame with foree inspired, 

His towering form expands. 

He strnightway calls his brave allies. 

To valorous deeds exhorts, and cries — • 

“ Stride, Vishnu, forward stn<le ; 

Come, ^laruts, forth with nui to war, 

See yonder Vrittra stands afar. 

And Avails the coming of my car ; 

We soon shall crush his pride.’* 

(8) Indr a f attended hj the MarutSf sets out to encounter Vrittra, 

Amid the plaudits, long and loud. 

Which burst from all the heavenly croAvd, 

Channed by the sAveet and magic sound 
Of hymns pronounced by bards rt'iioAvned, 

Viewed by admiring troops of friends, 

The valiant god his car use('iuls. 

Sw(^pt by his fervid bounding stca'ds, 

AthAvart the sky the hero speeds. 

The Alarut-hosts his escort form, 

Impetuous spirits of th(^ storm. 

On flashing lightning-cars they ride, 

And gleam in Avarlike pomp and pride : 

Each head a golden helmet crests. 

And glittering mail adorns their breasts; 

Spears on their shoulders rest, their hands 
Bear arrows, boAVS, and lightning-brands. 

Bright tinkling anklets deck their feet, 

And thought than they is not more flec;t ; 

Like lions’ roar their voice of doom ; 

With iron force their teeth consume. 

The hills, the earth itself, they shake, 

All creatures at their coming quake ; 
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Their headlong fury none ean stay, 

AH obstacles are swept away. 

The forest’s leafy monarchs tall 
Hefore their onset crashing fall, 

As when in fierec destnictivc mood 
AYild ehiphants invade a wood. 

(0) Itidras conjlivt icith Friltra^ 

Who is it that, without jilarm, 

Defies the might of Iiidra’s ann ; 

That stands and sees without dismay 
Tlif) approaching Maruts’ dread array; 

That do(\s not shun, in wild affright, 

The teiTors of the deadly fight ? 

’Tis Yrittra,'*^'^ he whoso magic powers 
Prom earth withhold the geniid showers, 

Of mortal men the foe malign, 

And rival of the race divine, 

Wliose demon hosts from ag(^ to ago 
With Indra war unceasing wage. 

Who, times unnumbered, crushed and slain, 

Is ever noAvly bom again. 

And evermore renews th(} strife 
In wliieh again he forfeits life. 

Perched on a steep aerial height. 

Shone Yrittra’s stately fortress bright. 

Upon the wall, in martial mood, 

The bold gigantic demon stood. 

Confiding in his magic arts. 

And armed with store of ficiy darts. 

And then was seen a dreadful sight. 

When god and demon met in fight. 

His sharpest missiles Vrittra shot, 

His thunderbolts and lightnings hot 
He hurled as thick as rain. 

Ml The demon who personifies drought, and is also called S'ushnu and Alii. 
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The god his fiercest rage defied, 

His blunted weapons glanced aside, 

At Indra launched in vain. 

'When thus he long had vainly toih'd, 

Wlicn all his weapons had recoiled, 

His final eftorts had been foiled. 

And all his force consumed, — 

In gloomy and despaiiing mood 
The baffled demon helpless stood, 

And knew his end was doomed. 

The lightnings then began to flash, 

Tlie direful thunderbolts to crash, 

Jly Iildra proudly hurled. 

Tlie gods themselves with awe were stilled 
And stood aghast, and terror filled 
The universal world. 

Even Tvashtri sago, whoso master-hand 
Had forged the bolts his art had planned, 
"Who well their temper knew, — 

Quailed when he heard the dreadful clang 
That through the (piivering welkin rang. 

As o’er the sky they flew. 

And who the arrowy shower could stand, 
Discharged by Indra’s red right hand, — 
The thunderbolts with hundred joints, 

The iron shafts with thousand points, 

■Which blaze and hiss athwart the sliy. 
Swift to their mark unerring fly, 

And lay the proudest focmen low, 

With sudden and resistless blow, 

AVhose very sound can put to flight 
The fools who dare the Thunderer’s might ? 
And soon the knell.of Yrittra’s doom 
Was sounded by the clang and boom 
Of Indra’s iron shower ; 

Pierced, cloven, crushed,, with horrid yell. 
The dying demon headlong fell 
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Down from his cloud-built tower. 

IS'ow bound by Susbna’s spell no more, 

The clouds discharge tlfeir liquid store ; 

And, long by torrid sunbeams baked, 

The plains by copious showers arc slaked ; 
The rivers swell, and sea-ward sweep 
Their turbid torrents broad and deep. 

The peasant views, with deep delight 
And thankful heart, the auspicious siglit. 

ITis leafless fields, so sere and sad. 

Will soon with waving crops be clad, 

And mother Eaith, now brown and bare, 

A fobe of brilliant green will wear. 

And now the clouds disperse, the blue 
Of heaven once more comes forth to view. 
The sun shines out, all nature smiles, 
Itedeemed from Vrittra^s power and wiles ; 
The gods, with gratulations meet, 

And loud acclaim, the victor greet ; 

While Indra’s mortal votaries sing 
The praises of their friend and king. 

The frogs, too, dormant long, awake. 

And floating on the brimming lake. 

In loud responsive croak unite. 

And swell the chorus of delight. 

(10) Indr a' 8 greatness. 

What poet now, what sage of old, 

The greatness of that god hath told, 

Who from his body vast gave birth 
To father Sky and mother Earth ; 

Who hung the heavens in empty space. 

And gave the earth a stable base ; 

Who framed and lighted up the sun. 

And made a path for him to run ; 

Whose power transcendent, since their birth 
Asunder holds the heaven and earth. 
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As cliariot- wheels are kept apart 
Ry axles framed by woT'knion’s art ? 

In greatness who wdth fern can vie, 

AVlio fills the earth, the air, the sky, 

AVhose presence nnpereeived extends 
Reyond the w'orUrs remotest ends ? 

A hundred earths, if such there be, 

A hundred skii?s fall short of thee ; 

A thousand suns w^ould not outshine 
The etrulgenee of thy light divine. 

Tlie worlds, which mortals boundless deem, 
To thee but as a handful seem. 

Thou, Indra, art without a peer 
On earth, or yonder heavenly sphere. 

Thee, god, such matchless powers adom. 
That thou without a foe wast born. 

Thou ait; the universal lord, 

Ry gods revered, by men adored. 

Should aU the other gods conspire, 

They could not frustrate thy desire. 

The circling years, which wear away 
All else, to thee bring no decay ; 

Thou bloom est on in youthful force, 

■While countless ages run their course. 
Unvexed by cares, or fears, or strife, 

In bliss serene flows on thy life. 

(11) Indra' 8 relations to his worshippers. 

Thou, Indra, art a friend, a brother, 

A kinsman dear, a father, mother. 

Though thou hast ti'oops of friends, yet we 
Can boast no other friend but thee. 

"With this oui' hymn thy skirt we grasp. 

As boys their fathers garments clasp ; 

Our ai’dent prayers thy form embrace, 

As women’s aims their lords enlace ; 
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They round thee cling with gentle force, 
Like saddle-girth around a horse. 

With faith wti (daini thine aid divine, 

Eor thou art ours, and we are thine. 

Thou art not deaf; though far away, 

Thou hearost all, whatever we jjray. 

And be not like a lazy priest. 

Who battems at the dainty feast. 

Sits still in self-indulgent ('ase. 

And only cares himself to please. 

Come, dole not out with niggard hand 
The brilliant boons at thy command. 

Tliy gracious hands are wont to grant 
Profusely all thy s('rvants want. 

Why is it, them, tlioii sittest still, 

And dost not now our hopes fuHil ? 

If I were thou, and thou Avert T, 

!My suppliant should not vainly cry. 

Wert thou a mortal, 1 divine. 

In want T ne^cr Avould let thee pine, 
llad I, like thee, unbounded poAver, 

1 gifts on all my fiiends Avonld shower. 

Shed Avealth, as trees, Avhen shaken, rain 
Their ripe fruit doAvn upon the plain. 

Thy strong right hand, great god, we hold 
With eagc'r grasp, imploring gold. 

Thou canst our longings all fullil. 

If such shall only be thy will. 

Like headlong bulPs, thy matchless force 
Strikes all things doAAui that bar thy coui’se. 
Art thou to gracious acts inclined ? 

Then who shall make thee change thy mind ? 
Abundant aids shoot forth from thee, 

As leafy boughs from vigorous tree. 

To wifeless men thou givest wives. 

And joyful mak^st their joyless lives. 
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Thou givcst sons, courageous, strong, 

To guard their aged sires from wrong. 

Lands, jewels, horses, herds of kine, — 

All kinds of wealth arc gifts of thine. 

Thy friend is never slain ; his might 
Is never worsted in the fight. 

Yes, those who in the battle’s shock, 

Tliine aid, victorious god, invoke. 

With force inspired, with deafening shout 
Of triumidi, put their foes to rout. 

Thou hlcssest those thy praise who sing. 

And ph'hteous gifts devoutly bring ; 

Ihit thou chastisest all the proud. 

The niggard, and the faithless crowd, 

Who tliine existence doubt, and cry 
In scorn, “ Ho Indra rules on high.’^ 

The rich can ne’er thy favourites be, 

The rich who never think of thee. 

When storms arc lulled, and skies are bright, 
AVinc-switlers treat thee with despite. 

When clouds collect and thunders roar, 

The scoffers tremble and adore. 

No deed is done but thou dost sec ; 

No word is said unheard by thee. 

The fates of mortals thou dost wield ; 

To thy decree the strongest yield. 

Thou dost the high and fierce abase', 

The lowly raisest in their place. 

Hut thy tmo friends secure repose, 

By thee redeemed from aH their woes, 

From straits brought forth to ample room, 

To glorious light from thickest gloom. 

And thou dost view with special grace, 

The fair-comploxioned Aryan race. 

Who own the gods, their laws obey, 

And pious homage duly pay. 
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Thou giv’st us horses, cattle, gold, 

As thou didst give our sires of old. 

Thou swccp’st away the dark-skinned brood, 
Inhuman, lawless, senseless, rude, 

"Wlio know not Indra, hate his friends, 

And spoil the race which he defends. 

Chase, far away the robbers chase, 

Slay those barbarians black and base ; 

And save us, Indra, from the spite 
Of sprites that haunt us in the niglit, 

Our rites disturb by contact vile, 

Our hallowed offerings defile. 

Preserve us, friend, dispel our fears, 

And let us live a hundred years. 

And when our earthly course wcH’C run. 
And gain’d the region of the Sun, 

Then let us live in ceaseless glee. 

Sweet nectar quaffing there with thee. 



140 


SECTION VIL 

PARJANYA. 

The followin'^ hymn, 11. V. v. 83, affords a picturesque description of 
Parjanya, the thundering rain-god : 

V. 83, 1. Achha mda tavamm glrhhk dhhih sUihi Parjanyam namasd 
dvivGsa | hanikradad vrishabho jiraddmh veto dadhlti oshadhishu gar- 
hham \ 2. Vi vrihhCm lianti iita hanti rahhaso viham lilMya hhuvanam 
mahavadhlt | nta anOguh ishate vrislinydvato yat Parjanyah stanayan 
hanti dnshlcritah | 3. Pathiva kaiayd ^kun ahhihhipann avir dulun 
Irinute varshyun aha | durat aimhasya stanathdh ud Irate yat Parjanyah 
Icrimte varshyam nahhah | 4. Pra vCddh vdnti patayanti vidyutah ud 
oehadhir jihate pimate evah | ird vikasmai Ihwandya jdyate yat Par- 
jamyah prithivm retasd h'ati | 5. Tasya vrafe prithim namnamiti yasya 
vrate kphavaj jarhhurlti \ yasya vrate oshadhir vikarupdh sa nah Par- 
janya maid krma y achha | 0. Bivo no vrishfim Maruto raridhvam pra 
pinvata vrishno akasya dhdrdh \ arvdn etena stanayitnund d ihi apo 
nish{ncha7in asurah pita nah | 7. AhJd kranda stanaya garhham d dhuh 
udanvatd pari diya rathena | dritim su karsha nishitam nyancham samdh 
hhavantu udmto nipdddh ( 8. Mahdntam kosam ud acha nishincha syan- 
dantdih kvlydh mhitdh purastdt | ghritena dyuvu-prithivi vi undhi 
suprapdnam lhavatu aghnydhhyah | 9. Yat Parjanya kanikradat stana- 
yan hatJisi dushkritah | prati idaiii vikam modate yat kincha prithivydm 
adhi I 10. Avar shir varsham ud u su grihhdya akar dhanvdni ati 
etavai u | ajljanah oshadhir hhojandya kam uta prajdhhyo avido ma- 
nishdm I 

1. Address the powerful (god) with these words j laud Prajanya; 
worship him with reverence : the procreative and stimulating fructifier, 
resounding, sheds his seed and impregnates the plants. 2. He splits 
the trees, he destroys the llakshases ; the whole creation is afraid of 
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the mighty stroke ; even the innocent man flees before the vigorous 
god, when Parjanya thundering smites the evil doers.^'*^ 3. Like a 
charioteer urging forward his horses with a whip, the god brings into 
view his showery scouts. From afar the lion’s roarings arise, when 
Paijanya charges the clouds with rain. 4. The winds blow, the 
lightnings fall, the plants shoot up ; the heaven fructifies ; food is pro- 
duced for all created things, when Parjanya, thundering, replenishes 
the earth with moisture. 5. Paijanya, before whoso agency the earth 
bows down, at whoso operation all hoofed cattle quiver ; • by whose 
action plants (spring up) of every form ; do thou grant us thy mighty 
protection. 6. Grant to us, Maruts, the rain of the sky; replenish 
the streams of the procreative horse ; come hither with this thy 
thunder, our divine father, shedding waters. 7. Itesound, thunder, 
impregnate, rush hither and thither with thy watery chariot. Draw 
on forward with thee thy opened and inverted water-skin ; let the hills 
and dales be levelled. 8. liaise aloft thy vast water- vessel, and pour 
down showers ; let the discharged rivulets roll on forward ; moisten the 
heaven and earth with fatness ; let there be well-filled drinking-places 
for the cows. 9. When thou, Parjanya, resounding and thundering, 
dost slay the evil-doers, the whole universe rejoices, whatever lives upon 
the earth. 10. Thou hast shed down rain; now desist; thou hast 
made the waterless wastes fit to be traversed; thou hast generated 
plants for food, and thou hast fulfilled the desires of living creatures.”^-'* 
Paijanya is also celebrated in two other hymns of the llig-veda, viz., 
vii. 101, 102. The latter consists of only three verses, and the former 
is less spirited and poetical than that which I have translated. It 
assigns to Parjanya, however, several grander epithets and functions 
than are found in the other, as it represents this deity as the lord of 
all moving creatures (vii. 101, 2: yovisvasyajagatodemh Ue)) declares 

^ There docs not seem to be any sufficient reason to understand evildoers here, 
and in verso 9, of the cloud demons, who withold rain, or simply of the malignant 
clouds, as Siiyana in his explanation of verse 9 {papaljito meghnn) docs. The poet 
may naturally have supposed that it was exclusively or principally the wicked who 
were struck down by thunderbolts. Dr. Biihler thinks the cloud -demons arc meant 
(Orient und Occident, i. 217, note 2). 

*23 Tiiig clause is translated according to Professor Roth’s explanation, s.v, 
tnaimlid, Wilson, following Suyana, renders “verily thou hast obtained laudation 
from the people,” and Dr. Biihler gives the same sense : “ thou hast received praise 
from the creatures.” Frajdbhyali may of course be either a dative or ablative. 
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that all worlds (or creatures), and the three spheres abide in him (ibid. 
4 : yasmin visvuni hhuvanani tasthm turo dyavah) ; that in him is the 
soul of all things moving and stationary (ibid. 6 : tasmim atma 
jagatai tastusha^ cha) ; and designates him as the independent monarch 
(ibid. 5 : svaruje). In vii. 102, 1, he is called the son of Dyaus or the 
Sky {Divas putrdy a), Parjanya is also mentioned in various detached 
verses in the E.V., viz, iv. 57, 8 ; v. 63, 4, 6 ; vi. 52, 6 ; vii. 35, 10 ; 
viii. 6, 1; viii. 21, 18; ix. 2, 9; ix. 22, 2; x. 66, 6; x. 98, 1, 8; 
X. 169, 2.‘ In vi. 49, 6; vi.‘ 50, 12; x. 65, 9 ; x. 66, 10, he is con« 
joined with Vata the wind {Parjanya-vuia^ Vdia-parjanyd)^ and in vi. 
52, 16, with Agni {Agniparjanyaii). In ix. 82, 3, ho is called the 
father of the great leafy plant soma {Parjanyah pita mahishasya par^ 
ninah [ compare ix. 113, 3). 

Parjanya forms the subject of two papers by Dr. G. Biihler, the one 
in English in the Transactions of the London Philological Society for 
1859, pp. 154 ft’., and the other in Gennan in Benfey’s Orient und 
Occident, vol. i. (1862) pp. 214 If. The latter of these papers is not 
however, a translation of the former. The former contains an English 
version of the hymns Il.V. v. 83 ; vii. 101, and vii. 102; to which the 
German article adds a translation of A.V. iv. 15, a hyton consisting of 
sixteen verses. Tho English paper contains a comparison of Parjanya 
with the Lithuanian god Perkunas, the god of thunder, which is not 
reproduced in the German essay. Dr. Biihler holds Parjanya to have 
been decidedly distinct from Indra (Transact. Phil. Soc. p. 167^ and 
Or. und Occ. 229). In the English paper he says (p. 161) ; “Taking 
a review of the whole, wo find that Parjanya is a god who presides 
over the lightning, tho thunder, the rain, and the procreation of plants 
and living creatures. But it is by no means clear whether he is ori- 
ginally a god of the rain, or a god of the thunder.*^ He inclines how- 
ever to think that from the etymology of his name, and the analogy 
between him and Perkunas, he was originally the thunder-god (pp. 
161-167). In his German essay, his conclusion is (p. 226) that 
Paijanya is “ the god of thunderstorms and rain, tho generator and 
nourisher of plants and living creatures/* 


*24 Compare i. 116, 1, where the same thing is said of Surya, 



143 


SECTION VIIL 

YAW, 

Vayu, the wind, as we have already seen, is often associated with 
Indra. See also L 2, 4 ; i. 14, 3 ; i. 23, 2; i. 135, 4 iff. {a vdm ratho 
niyutvdn vahsttad avase allii praydiim siidhitdni vltaye vdyo havydni 
vitaye ( pilatam madhvo andlmah purvapeyam hi mrli hitam | *‘Let 
your car with team of horses bring you to our aid ; and to the offerings 
which are well-arranged for eating ; Viiyu, the oblations (are well-ar- 
ranged) for eating. Drink of the soma, for to you twain belongs the 
right to take the first draught;’^ and sec the next verse); i. 139, 1 ; ii, 
41,3; iv. 46, 2ff. ; iv. 47, 2 ff. ; v. 51, 4, 6 f. ; vii. 90, 5 ff. ; vii. 91, 4 ff. ; 
X. 65, 9 ; X. 141, 4. The two gods appear to have been regarded by the 
ancient expositors of the Veda as closely connected with each other ; 
for the Nairuktas, as quoted by Yaska (Nirukta, vii. 5), while they fix 
upon Agni and Surya as the representatives of the terrestrial and 
celestial gods respectively, speak of Vuyu and Indra in conjunction, as 
deities, cither of whom may represent those of tho intermediate sphere : 
Tisrah eva devatdh iti Nairuktdh Agnih prithivl-stkdno Vdyur vd Indro 
vd antariksha-sthdnah suryo dyu-sfhdna^ \ ** There are threo gods ac- 
cording to the Mruktas, viz., Agni, whose place is on earth, Vayu, or 
Indra, whoso place is in tho air, and Surya, whose place is in the 
heaven,'^ etc. 

Vayu does not occupy a very prominent place in the Eig-veda. If 
we except the allegorical description in the Purusha Sukta, x. 90, 13, 
where he is said to have sprung from the breath of Purusha (prdnud 
Vdyur ajdyata\ or unless we understand vii. 90, 3 {rdye m yam jajnatufi 
rodatil ime I “He whom the two worlds generated for wealth”) to 
assert that he was produced by heaven and earth, I am aware of no 
passage where the parentage of Vayu is declared. He is, however, 
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said to be the son-in-law of Tvashtri (viii. 26, 21 f. iava VCiyo ritmpaU 
Tvash^iir jdmdtar adhhuta 1 avCmsi a vrinmahe \ 22. Tvashftir jama- 
taram my am Isdnam ray ah make \ sutdvanto Vdyum dyumna jandsah | 
21. “We ask thy succours, o Vayu, lord of rites, wondrous son-in- 
law of Tvashtri. 22. We men offering libations resort to Vayu, 
Tvashtri's son-in-law, the lord of wealth, and seek for splendour”) ; 
but his wife’s name is not given.*'^ But few epithets are applied to 
him. He is called darhta^ “sightly,” “beautiful,” or “conspiuous” 
(i. 2, 1), and supsarastama^ “most handsome in form” (viii. 26, 
24). He is naturally described as kra7tdad-ish{iy “rushing noisily 
onwards” (x. 100, 2). Together with Indra, he is designated as touch- 
ing the sky, swift as thought, wise, thousand-eyed {divhprisdy tnanojovdy 
vipruy sahasrukshdy i. 23, 2, 3). Ife moves in a shining' car, drawn by 
a pair of red or purple horses (i. 134, 3: Vdynr ymkie rohitd Vdyur 
arund)y or by several teams of horsgs, chandrem rathenay niyutvatd 
rafhena (iv. 48, 1 ; i. 134, 1 ; i. 135, 4; iv. 47, 1), His team is often 
said to consist of ninety-nine, of a hundred, or even of a thousand horses, 
yoked by his will, i. 135, 1, 3 {saJmrena 7iiyutd | tityudhhih htmbhih | 
sahamnilhih ]); ii. 41, I [mlmrino rathdsaK)] iv. 48, 4, 5 [vahantu 
tvd, manoyujo yuktdso navatir nava) ; vii. 91, 6 ; vii. 92, 1, 5. As before 
mentioned (p. 85), Indra and Vayu frequently occupy the same chariot, 
iv. 46, 2; iv. 48, 2 (Indra-sd ratin' h | Fdyo); vii. 91, 6 {IndravuyU 
sarathadi ydtam arvdk)y which has its framework of gold, which 
touches the sky, and is drawn by a thousand horses, iv. 46, 3, 4 [d. 
vdih saJiasrath harayah Indravdiju ahhi prayah \ vahantu somapUaye | 
rathaiJi hkanyavandhura7n“'^ Lidravdyd svadharam [ d hi athdtho dm- 
sprisam). Viiyu, like the other gods, is a drinker of soma. In fact, he 
alone, or in conjunction with Indra, was, by the admission of the other 
gods, entitled to the first draught of this libation, i. 134, 1 ; i. 135, 1, 4 
{tuhhyam hi purvapitaye devdh devaya yemire | 4. Purvapeyaih hi vdrh 
hitam) \ iv. 46, 1 {tvarn hi purvapdh asi)] v. 43, 3; vii. 92, 2 {pra 
yad vdm madhvah agriyam hharanti adhvaryavah) ; viii. 26, 25.*’*’ It is 

225 Siiyana gives no help. He merely says : e»hd hatha itihnshdihhir avagantavya | 

“ This story is to bo learned from the Itihasas, etc." In the Section on Tvashtri we 
shall see that according to R.V. x. 17, 1 f. he had a daughter called Saranyu, who 
was the wife of Yivasvat ; but Vivasvat is not identical with Viiyu. 

*28 Regarding the word vandhura see a note in the Section on the Arfvins. 

222 On this subject we find the following story in the Aitareya Rrubmana, ii. 25 : 
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remarkable that Vayu is but rarely connected with the Maruts or 
deities of the storm; but in one place (i. 134, 4) he is said to have 
begotten them from the rivers of heaven {ajanayo Marido vahhanuhhyo 
divah a vahhanahhjah ) ; and in another place (i. 142, 12) to be at- 
tended by Pushan, the Maruts and the Visve devas {Pushanvate Maritt- 
vale vihadevuya VCiyave), 

The following hymns arc addressed to Vfita (another name of the 
god of the wind). The imagery in the first is highly poetical : 

X. 168, 1. VCitasya nu mafdmdnam ralhasya rujann eti stanayann asya 
glmhih \ diviftppy yuti arundni hrinvann uto eti priihivydh renum 
anyan | 2. Sam prerate arm vdtasya vishthdh d enam gachhanti samanaiti 
na yoshdh | tdlhih saynk earatliam devah lyaie ar^ya vikasya hhuvanaftya 
' rOjd I 3. Antafihhe pathihhir lyamdno m ni visate katamach chana 
ahah | apdih mkhd prathamajdh ritded leva svij jdtah hutah dhahhuva \ 
dtmd devdndm llmvauasya garh/ip yathdvamm charati devah esliah | 
ghoshdh id asya srimire na rupaiJt tasmai Vdtdya havishd vidhema | 

** 1. (I celebrate) the glory of Vata’s chariot; its noise comes rending 
and resounding. Touching the sky, he move's onward, making all 
things ruddy : and ho conies propelling the dust of the earth. 2. The 

JkrTih vai Somasya rrijno^grapeye nn mmapndagaun ahani praihawah pibeynm'* 
aham prathamah pihvyam." ily eiut aka mayant a \ te MnipTulayunto'byuran ^^lianta 
djim iynma sayonah aj/eskyafi sa prafhamah somasya pasyati" iti \ ^Uathd** Hi J 
ie Lxjimayuh | tcuhani dJuTt yatdmtthhisrhhtdnum Vdyar inidiham pratJiamah pralya- 
padynta atha Indro ’iha Mitrdvaramo atha Ahitiau | so ’nil l»dro Vayum ud rni 
juyati iti tarn ann pavdpatat | sa ha ^*ndo atha aj/ayava*’ iti \ sa ify abrav'id 

** aham eva i{jjeshydmi'* iti | '‘Urithjam me’tha tijjayava” iti | iti ha eva 

ahravld *^aham eva iipishydmi** iti | “ larJyam we 'tha ajjaydm iti | ^Hathd ” iti | 
tarn turlye ’tydrjata \ tat turlya-blidg Indro ’hhavat trihhug Vdyuh [ tan saha eva 
Indravdyu udajayatam saha Mitrnrarunan saha Asvinau \ “ The gods did not agree 
in regard to the first draught of king Soraa ; but each of them desired, ‘ Let mo di ink 
first,’ Met me drink first.” But coming to an arrangement, they said ; ‘Como, let 
us nm a race, and the victor shall first drink the Soma.’ ‘Agreed,’ slid they 
all. They ran a race accordingly ; and when they started and ran, Vayu first reached 
the goal, then Indra, then Mitra and Varima, and last the Asvins. Indra thought 
he might beat Vayu, and he followed him closely ; and said ‘Let us two now be the 
victors.’ ‘No,’ rejoined Vayu, ‘I alone shall be the winner.’ ‘Let us so win 
together that I shall have a third (of the draught),’ said Indra. ‘No,’ said Vayu, 

* I alone shall be the winner.’ ‘ Let us so win together that I shall have the fourth,' 
continued Indra. ‘ Agreed,’ said Vayu. He gave him a right to the fourth, so Indra 
has one share out of four and Vayu three. So Indra and Vayu won together, as did 
l^Iitra and Vanina, and the two Asvins respectively.” See the story of another 
similar settlement by a race in the Ait. Br. iv. 7 f. 


10 
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gusts (?) of Hie air rush after him, and congregate in him as womon in an 
assembly. Sitting along with them on the same car, the god, who is 
Ring of this universe, is borne along. 3. Hasting forward, by paths in 
the atmosphere, he never rests on any day. Friend of the waters, 
first-born, holy, in what place was he born ? whence has he sprung ? 
4. Soul of the gods, source of the universe, this deity moves as he 
lists.^"” His sounds have been heard, but his form is not (seen) : this 
Yata let us worship with an oblation.’^ 

X. 186, 1. Vdtah Cl vCdii hheshajaiJi hmh/ut mayohhu no hride \ 2. Pra 
nah tiyufimhi turidiat | uta Vdta pita ^si nah iita hhrata uta nali salclid | 
m no jlvCitai'c Ijidhi | 3. Yad ado Tata te grihe amritasga nidhir liitah | 
tato no dchi jlcme | 

‘‘1. Let Vilta, the wind, waft to us healing, suluVary, and auspi- 
cious, to our heart: may he prolong our lives. 2. And, Vata, thou art 
our father, our brother, and our friend : cause us to live. 3. From tho 
treasure of immortality, which is deposited yonder in thy house, o 
Yata, give us to live.’* 

Here the same property is ascribed to Yata which is elscwhcro 
ascribed to Iludra, that of bringing healing. 

2-s Compare St. John’s Gospel, iii. 3 : The wind blowcth where it listeth,” etc. 

Compare i. 31), 4. 
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SECTION IX. 

THE MARUTS. 

(1) Their pamitafje^ epithets^ characferisiics, and act ion. 

The "Mariits, or Rudras, llie gods of the tempest/'^ who form a largo 
troop of thrice *sixty (viii. 85, 8 : irih shashtia tvd JTariUo vavrklhd^ 
ndh\ or of oidy twenty-seven (i. 188, G ; trmptaih siira mti'al)hih)j^^^ 
are the sons of lludra and Prisiii {Rndrasya manjdh | Rudraf^ya 
sunavah \ Rudrai^ya tsunun | Rudrafiya pulrdh | idam pitre marutdni 
m'hyate vacJuih | piiar marutdm . . . Rudra | Prwim vochanta mdtaram | 
adha piUiram uhmimm Rudraiii vochania 1 yuvd pitd si'apdh Rndrak 
eshdih mdughd Prisnih siidind marudhhyah [ Prihnuidtarah | aailta 
Prisnir mahate randya tveshani aydsdm MarutdiJh an'tham | Gomdtarah ) 
Ganr dhayati Marutdm sravasyjir mdtd maglwndm or the speckled 
cow(i. Gl, 2; i. 85, 1 f. ; i. IM, 6; i. 1G8, 9; ii. 33, 1; ii. 31, 2; 

210 Prof. Hcnfry, in a note to R.V. i. 6, 1, says tliat tho iMarnts (their name being 
derived from mar^ ‘ to die,’) are personiticationa of the souls of tlie departed. 

Sec also A.V. xiii. 1, 3, where the same sm.dler number is given : trishujUaso 
manituh nvttdusanniiwluh. Havana interprets the words of R.V. viii. 2S, 5, snpfatttiui 
aapta rinlipipah | “'I'he seven Imvc seven spears,” by saying that it refers to an 
ancient story of India severing the embryo of Aditi into seven parts, from whieli 
sprang the Maruts according to llic Vedie text: “The Maruts are divided into seven 
troops,” Tlie same story is told at gi'eater 10111*111 by Hayana on R.V. i. 114, 6, 
where, however, it is said to be Diti, mother of the Asuras, whose ctnbiyo Indra 
severed first into seven portions, each of Avhieh he then sulidivided into bcven. Sco 
the 4th vol. of this work, p. 256. 

This word is regarded as a personification of the speckled clouds in Roth’s 
Illustrations of Nirukta, x. 39, p. 145. In his Lexicon the same scholar says that 
like other designations of tho cow, the word is employed in various figuratiie and 
mythical references, to denote tho earth, the clouds, milk, the variegated or stany 
heaven. On ii. 31, 2, Hayana refers (as an alternative explanation) to a story of 
Rudra, as a hull, begetting the iM.iruts on Prisiii, the Earth, in the form of a cow. 

The TaittirTya Sanhitii, ii. 2, 11, 4, says: rriinigai vai pttyufio manUojutah j 
“Tho Maruts were born from rribiii’s milk.” 
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V. 42, 15 ; V. 52, IG ; v. GO, 5 ; v. 59, 6 ; vi. 50, 4 ; vi. 66, 3 ; vii. 
56, 1 ; viii. 7, 3, 17; viii. 20, 17 ; viii. 83, 1). They are, however, 
Biiid to be like sons to Indrii (sa sunulhir na liudrehhih, i. 100, 5) ; and 
they are also called smdhn-tnutarah, children of the ocean, whether we 
suppose this to be the aerial or terrestrial sea (x. 78, 6), and sons of 
Heaven, divafi-pulrCtsah (x. 77, 2), and Divo manjdh, in. 53, 13 ; v. 59, 6. 
tit e Aliillcr’s Trans, of ll.V. p. 93. In v. 56, 8, mention is made of 
tlic chariot of theAlarnts in which llodasi stood bringing enjoyments, 
in company with the Alariits” (« yamin tasthau surundni hihhrati 
huclin viarulsu Rodasl). On this Sfiyana remarks that llodasi is the wife 
of lliidra and mother of the Maruts ; or that Eudra is tlie Wind (Vayu), 
and liis wife the intermediate or aerhd goddess. [Hodasi Rmlrasya patnl 
marutuni mnfd | yadrd Riidro Vdyuh | tat-patiu mddliyamihl devi). They 
arc frc(iuently associated with Indra, as we have already seen’; — (compare 
the expressions which describe them as his allies and friends, and as 
increasing his strength and prowess, at the same lime that they 
celebrate his greatn(‘ss : Maniivantam Indram | Indra-jyeshlhdh marud- 
gandh | saUiihhih m-bhir evaih | ye ie kialnnam ye tavishlm avardhann 
archantah Indra manitas te ojah | 2 ^iba Rudrehhih sayanah, \ ye tvu ana, 
ahan Vritiram ndadhue tiibhyam ojah \ archanti tvd Marutah pvtadalchde 
tram esJidm rishir Indrun dhlrah \ Eudrusah Indravantah \ ayam Indro 
Marat-ealchd | Rrihad Indraya gdyata maruiah | i. 23, 7, 8 ; i. 100> 
1 ff. ; i. 101, 1, ff. ; iii. 32, 2, 4; iii. 35, 9; iii. 47, 1, IF. ; iii. 51, 7 
fr. ; V. 29, 1, 2, 6; v. 57, 1 ; vii. 32, 10; vii. 42, 5; viii. 36, 1 ff; 
viii. 52, 10; viii. 65, 1 IF; viii. 78, I ff. ; viii. 85, 7 tf . ; x. 73, 1; 
X. 99, 5; X. 113, 3); — but they are also celebrated separately in 
numerous hymns (as i. 37; i. 38; i. 39; i. 61; i. 85; i. 86; i. 87; i. 88; 
i. 166, which, with others, are rendered into English and illustrated 
in the 1st vol. of Professor Muller’s Translation of the E.V. ; see also 
i. 167; i. 168 ; v. 52 ; v. 53; v. 51; v. 55; v. 56; vii. 56; vii. 57 ; 
vii. 58, etc.) They are favourite deities of some of the rishis, and are 
often praised in highly poetical strains. They are like blazing fires, 
free from soil, of golden or tawny hue, and of sunlike brilliancy {ye 
agnayo na k^ucliann ulhdndh | arenavah \ hiranydmh | suryatvachah | 
arunapsavah \ vi. 66, 2; vii. 59, 11 ; viii. 7, 7). They are also com- 
pared to swans with black plumage {hamuso nila-prieh^lidh^ vii. 59, 7); 
and are sometimes said to be playful as children or calves {kr\lanti 
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hrllah ( siUluh na knlaj/ah mmCitarak | vatamo na 2 ^y'ah'llinah | i. IGfi, 
2; vii. 56, 10; x. 78, 6). They are thus apostrophized in v. 54, 11 : 
amfifihu vah riahtayah palm kJuldayo vakskansu ruhnuh Maruio ratlin 
kihhah | aynibhrajdao mihjnto gabhistijoh siprdh sTrslmhu vilatCih liira- 
nijaijlli I “ Spears rest upon your shoulders, ye Maruts ; ye have anklets 
on your feet, golden ornaments on your breasts, lustre in your cars, 
fiery lightnings in your hands, and golden helmets placed upon your 

Tn ii. 31, 3, the epithet of hinnijia-siprnh applied to these deities. This 
S.Iyana explains by KKrarryiniaj/n-ifrastninl/tj “’with golden helmets.’' That oiio 
sense of sipr'i (feminine) is “a head-dre^s, or a helmet," is settled hy the verse in the 
text, V. 54, 11, where the Avords are .siprn/i .s7r'<li(fsn I'ilalCtfi “golden 

helmels are stretched or (placed) upon your heads ; " and also by viii. 7, 2-1, Avhere it 
is saiil, n'iprnh sh'xhan hrciji/ift/lh . . . vynvjit/a yn'i/c, “ they displayed for ornament 
golden helmets on tlieir heads." In the first of these passages, Sayan.i interprets sipnili 
as meaning a ‘ turban,’ in the second a ‘ helmi't.' It thus api)cars that sipni/j, in th(>e 
texts at least, must mean something external to the head, and not a fc.itiire of the 
face us /iipnt is often interpntted, Avhcii applied to Tndra. Thus ^Hsipm is explained 
by Siiyana on i. 0, 3, as meaning hthhana-hoHo sobhuna-maika m, “ having handsomo 
jaws, or a handsome nos(’ since Yasha, he says, makes ^ipi'a to mean one or other 
of these two parts of the face (Xirnkta, vi. 17). Tlie same explanation is given hy 
Suyana on i. 29, 2 ; i. 81, 4 ; and i. 101, 10. On iii. 30, 3, however, the same com- 
mentator says; sipra-idhtlt'iui strdsfrdijfini d/>/inl/in/ttft‘ \ 

ipidpa sob/Kttiu-hfoiHiuaH \ “By the word sfprtff a hehnet is sigiiilied. iSn^ipra 
therefore means ‘ having a handsctiiie helmet,’ or it means ‘having handsomo jaws.’ 
On iii. 32, 3 ; iii. 36, 10 ; viii. 32, 4, 21; Aiii. 33, 7 ; viii. 5.1, 4 ; ho returns to tho 
latter interpretation. On viii. 17,4; viii. 81, 4; viii. 82, 12 ; he again gives tho 
alternative explanation ns on iii. 30, 3. rrofes.sor Aufrecht has fiivamrcd mo Avith a 
note on the subject of the Avord fIip/'<( and its derlvatm's, of Avhich the folloAving aro 
the most important parts : S'ipm in tho dual means jaws (i. 101, 10; iii. 32, 1; v. 
36, 2; viii. 65, 10; x. 96, 9; x. 105, 5). Kiprarat moans “hu\ing large juAVs" 
(vi. 17, 2). S'ipn'ii means the same, and is used only of Indra (i. 29, 2; i. 81, 1 ; 
iii. 36, 10, etc. etc.). S'ipn7j7, as Professor Aufrecht considers, means “ a draught 
(imbibed by the jaws);" and he translates i, 30, U, thus: “ (P.iriako, our friend, 
wiclder of tho thunderbolt, of the draughhs of us thy fiiemls the soma-diiiikeis, 
th<»u who art fond of Soma." S'ipinJrut (x. 10.5, 5) Avill thus ho “he Avho 
possesses the draught." Hipmh in v. 51, 11, and viii. 7, 25, are “visors," tho 
two parts of which are compared to two jaws. Aiptlysipru, used of the Hibhns 
(iv. 37, 4) will coiisecpieiitly mean “baAing iron visors." Tlie word occurs in 
other compounds, to which I need not here refer. I am not Biillieicntly acijuninted 
with the armour of India to knoAV whether anything like a visor was or is us('d 
by Avarriors in that country. It is, however, customary for the Hindus in parti- 
cular circumstances (as for protection from the heat, and also from the cold, autl for 
purposes of disguise) to wear their turbans not only Avrapped horizontally round tlieir 
heads, but also to tie anotlier cloth perpcndiculaily under their chins and over the 
tops of their heads, thus enclosing the sides of their faces. This is called in the ver- 
nacular Hindi dhafha bandhnd, Tho word dhalhd is explained in .Sliakcspear’s 
Hindustani Dictionary, s.v. us “a handkerchief tied over the tui-band and oAcr tUo 
eais." 



150 


THE MAllUTS, THEIR PARENTAGE, 


heads.” Compare i. G4, 4; i. 16G, 10; ii. 34, 2, 3 {d)javo na strihhs 
cMtayanta khCiiUnah | “adorned with rings, they were conspicuous like 
the sky with its stars ”) ; v. 53, 4 (where, in addition to their ornaments 
and their weapons, they are said to have been decorated with garlands : 
ye anjishu ye vushshu srab/ulmvah srakshu riikmcshu khCulishu \ irdyCih 
ratheshu dhanram)] v. 55, 1 ; v. 57, 5, 6 (every glory is manifested in 
their bodies : vikCi rah srlr adhi tanushn pipise ) ; v. 58, 2 {khddihafdam ) ; 
vii. 56, 11, 13 {a}7iseshii vo Marutah khddayah'^'^ | “on your shoulders, 
Maruts, are rings”); viii. 7, 25 ; viii. 20, 4 (hcbhrakliddayah)^ 11, 22; 
X. 78, 2. They are armed with golden weapons, and with lightnings, 
dart thunderbolts, gleam like flames of fire, and are borne along with 
the fury of boisterous winds (vidyimmahaso naro asmadi^lyavo vdtatvisho 
Marutah^ v. 54, 3) ; viii. 7, 4, 17, 32 [rajrahasfaih . . . marudbhiji . , . 
hiranyardslbhih)) x. 78, 2, 3 {ydtdso m ye dhmayo jigatnavo agnmdm 
na jih'dh virokmah)\ they split V jittra into fragments (viii. 1j 23: 
vi vrittram parrah yaynh ) ; they are clothed with rain {vanhanir- 
nijah^ v. 57, 4) ; they create darkness even during tlic day, with the 
rain-clouds distribute showers all over the world, water the earth, 
and avert heat i. 38, 9 {diva chit tamah krinvanti parjanyena ndavd- 
hena \ yat priihivlm rynndanli) ; v. 54, 1 {sardhdya mdrutdya . . . 
gharma-stubJu) ; v. 55, 5 (ud 1 ray a f ha Marutah samndrato yuyaiii rrM- 
tiiii rarshayatha purlsliinah) ; viii. 7, 4 {vapanti maruto miham | IG. 
ye drajmth iva rodml dhamanti anu rrishtibhih).^'^ They open up a 
path for the sun, viii. 7, 8 {srijanti rahnim ojam panthdiii snrydya 
ydtave). They cause the mountains, the earth, and both the worlds to 
quake, i. 39, 5 {pra vepayanti parvatdn) ; i..87, 3 {rejate bhdmth); 
V. 54, 1, 3 iparvatachyutah) ; v. GO, 2f. {vo bhiyd prithivl chid rejate 
parvatas chit j parvatas chin mahi vriddho bibhdya divas chit mnu rejate 
svane vah) ; vii. 57, 1 {ye rejayanti rodasl chid urvi) ; viii. 7, 4 ; viii. 
20, 5. They rend trees, and, like wild elephants, they devour the 
forests, i. 39, 5 ; i. 64, 7 {vi vuichanti vamspatin | mrigdh iva hastinah 

285 On the souse of the word khadi see Muller’s Trans, of the R.V. p. 102 and 218. 

230 In a hymn of the A.V. iv. 27, vei-sc 8, the Maruts arc said to give an impulse 
to the milk of cows, the sap of plants, the speed of horses {payo dhcnundm ramm 
onhudhlnani Jam in ana tarn kavayo ye immtha) ; and in the 4 th verse they are 
described as ranging the waters from the sea to the sky, and as discharging them from 
the sky on the earth {apah, samudrdd divam udvahanti divas pfiihwm abU yt 
isfijantiy 
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khudatJia vand). They have iron teeth {ayodamshlrmiy i. 88, 5) ; they 
roar like lions {Rimhdh iva ndnadati, i. 64, 8) ; all creatures are afraid 
of them, i. 85, 8 {hhayanU visvd hhuvami martidhhyah. Their weapons 
are of various descriptions — spears, bows, quivers, and arrows (vdslm- 
antah rishtimantali | ishummilo mshanyinah)^ i. 37, 2 ; v. 57, 2. Their 
coursers are swift as thought (jmanqjui'ahj i. 85, 4). They ride, with 
whips in their hands {kasdh Jmteahu, i. 37, 3; i. 168, 4), in golden 
cars {Jiiranyarathdh, v. 57, 1), with golden wheels (Jiiranychhih 
pavihhih \ hirnnya-chahrCin^ i. 64, 11 ; i. 88, 5), drawn by ruddy and 
tawny horses (with which the chariots are said to be winged), and 
flashing forth lightnings, or formed of lightning, i. 88, 1, 2 {d vid- 
yumnadbhih r(ifhclhir rUhtimadhhir asva^Mrnaih | arunehhih ]}ikangair 
asvafh) ; iii. 54, 13 {vidyudralhdh Marutah rishtimantah) ; v. 57, 4 
{pisangdkdh arnndkdh). The animals by which these chariots aro 
described as being drawn are designated in some places by the epithet 
prkhatlh (i. 37, 2; i. 39, 6 ; i. 85, 5; viii. 7, 28), which Professor 
Wilson — following Sdyana on llig-veda, i. 37, 2 ^^'’ — renders by 
spotted deer.” Put in i. 38, 12, the horses {akdsah) of the Maruts 
are spoken of, as is also the case in viii. 7, 27, where they (the horses) 
are called hiranya-pdnihhih^ “golden-footed;” though in the next 
verse (28) the prishatih are again spoken of, as well as a praahtih 
rohifah, which we find also in i. 39, 6, and which Sayana understands 
to denote either a swift buck, or a buck yoked as a leader to the docs. 
In i. 87, 4, the troop of Maruts itself receives the epithet prhhad-aha, 
“having spotted horses.” This is, indeed, explained by Sayana in the 
sense of “having does marked with white spots instead of horses 
but in his notes on v. 54, 2, 10, and v. 55, 1, where the Maruts’ 
horses are again spoken of {na vo asvdh hathayanta | iyante akaih 
suyamebhtr usnhhih)^ he does not repeat this explanation. In v. 55, 6, 
where the Maruts are described as having jokad pHshatih (feminine) as 
horses {asvdn, masculine,) to their chariots, Sayana says we may either 
understand “spotted marcs,” or suppose the word “horse” to stand for 


*37 Triskatyo vi)idii-yuJctah mrigyo Marud-vdhana-hhutdh \ prishafyo Mariitum* ** 
iti Ntghanfdv uktatvdt. 

238 Benfey, in liis translation of this verse (Orient und Occident, ii. 250) retains 
the senso of antelopes. In vii. 56, 1, the Manits are styled svativah, “having good 
horses," which Sayana explains iobhanac-vahal^ “ having good carriers." 
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doe {prislialilf, , . . prhluid-varnuh vadavt^h [ sarangi vd air a aka-salda- 
vachyu). In his note on prishatilhih in ii. 34, 3, he says they may be 
either docs marked with white spots, or mares; and he interprets 
prisliat'ih in v. 57, 3, by asvdhy mares. Professor Aufrecht, who has 
favoured me with a note on the subject of the word prkhatlhy is of 
opinion that, looking to all the passages where it occurs in connection 
with the Maruts, it must mean mares.“® Perhaps it is best to hold 
with Professor Muller (Trans, of R.V. i. p. 59) that the Vedic poets 
admitted both ideas, as we find that they speak in the same hymns, 
and even in the same verse, of the fallow deer, and also of the horses 
of the Maruts.” 

In the following versos, viii 83, 9 ff., high cosmici^l functions are 
ascribed to the Maruts : d ye vih'd pdriliimni papraihan rochand dicah | 
Mandah mnapitaye \ 10. Tydn nu putadahhaso divo vo Maruto have 
mya somasya pitaye \ 11. Tydn nu ye vi rodasi tastahhur Maruto lime \ 
asya somasya pitaye \ 12. Tadi nu Mdrutam ganam girkh^hdm vrisha^ 
nafii hive j a^iya somasya pitaye | 9 and 10. invite to drink this 
soma the Maruts who stretched out all the terrestrial regions, and the 
luminaries of the sky ; I call from the heaven those Maruts of pure 

239 Profossor Aufrecht has pointed out a number of passages regarding the sense of 
the words prishad-a^va and pridtitf^ us Rayamukuta on Anuira, the Vaj. Sunh. xxiv. 
11, 18; S'atnpatha Rifihmann, v. 5, 1, 10, and v. 5, 2, 9. He has also indicated 
another verse of the Rig-veda (v. fiS, 6), Avhere prishaflbhi^ in tlie feminine is joined 
witli asmih in the masculine (where Professor Miiller, Trans, of R.V. i. 69, would 
translate, “ when you come with the deer, the horses, and the chariots ”) ; and remarks 
that viii. 51, 10, 11, could not mean that the rishi received a thousand antelopes. 
(The "Words are these: datTi me prishatlmni raja hirani/av’indm | md deodh mnghavd 
rishat \ 11. Sahnifrc priahaflHdm adhi schamiram brihut prilhn | kkraTn hiranyam 
ddadc I “0 gods, may the bountiful king, the giver to mo of the gold-decked 
prishuth, never perish! 11. 1 received gold, brilliant, heavy, broad, and shining, 
over and above a thousand pridiatls (probably speckled cows).” Sayana represents 
Indra as the bountiful patron here, and makes tbe worshipper pray to the gods that 
Indra may not perish, an erroneous interpretation, surely. Professor Roth appears, 
from a remark under the word eta (vol. i. p. 1091 of his Diet.) to have at one time 
regarded pnshalyah as a kind of deer. In his explanation of this latter word itself, 
however (in a later part of his Lexicon, which perhaps had not reached me when this 
note was first written), he says that it is a designation of the team of the Maruts; 
and according to the ordinary assumption of the commentators, which, however, 
is not established either by the Nirukta, or by any of the Brahinanas known to 
us, denotes spotted antelopes. There is nothing, however, he goes on to say, to 
prevent our understanding the word (with Mahldhara on Vitj. Sanh. ii. 1C) to mean 
spotted marcs, as mention is frequently enough made of the horses of the Maruts. 
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power. 1 1 . I call to drink this soma those Maruts who held apart llio 
two worlds. 12. I call to drink this soma that vigorous host of Marut j 
which dwells in the mountains.” 

The Maruts or Diidms (like their father Eudra ; see the 4th vol. of 
this work, pp. 253, 259, 261, 263 f., 333 ff.), are in one hymn, viii. 
20, 23, 25, supplicated to bring healing remedies, which are described 
as abiding in the Sindhu, the Asikni, the seas, and the liills [rnarnto 
mdruta&ya nah d hlteshajiwja vahata | yad Sindhau yad Asiknydm yat 
samudreshu . . . yat parvateshu bheshajam). 

(2) Relations of the ILiruls to Iidra ; — the rival claims 
of the two parties. 

Professor AYilson is of opinion (Rig-veda ii., Tndroduction p. vii. and 
notes pp. 146 and 160), that in a few hymns some traces are per- 
ceptible of a dispute between the votaries of the Maruts and those of 
Indra in regard to their respective claims to worship. Thus in hymns 
165 and 170 of the first book of the Rig-veda we find dialogues, in the 
first case between Indra and the Maruts, and in the second between 
Indra and Agastya, in which the rival pretensions of. these deities 
appear. Indra asks, i. 165, 6 : leva syd vo Manitah svadhd dsid 
yan mdm eham samadhaita Ahihatye ( alum hi uyras tavishas tuvish- 
man vikasya ktror anamaiJi vadhasnaih | 7. Bhdri chakartha 
jyehhir asme samanclhir vrishahha paumyehhih | hhurmi hi hrinavdma 
savishfha Indra Jeratvd Maruto yad vakma | 8. Vadhiiii Vrittram 
mar Utah indriyena svena hhdmena \ “ Where was your inherent power, 
ye Maruts, when ye involved me alone in the conflict with Ahi ? It 
was I who, fierce, strong, and energetic, overturned my enemies with my 
shafts.” The Maruts rejoin : *‘7. Vigorous god, thou hast done great 
things with us for thy helpers, through our equal valour ; for, 0 strong 
Indra, we Maruts by our power can perform many great exploits when 
we desire.” Indra replies : 8. By ray own prowess, Maruts, I slew 

Vrittra, mighty in my wrath,” etc. 

Of hymn i. 170, the Kirukta says, i. 5, that “Agastya, having 
prepared an oblation for Indra, desired to give the Maruts also a share 
in it. On which Indra came and complained.” {Ayasfyah Indra y a 
havir nirupya Marudhhyah sampraditsdm chakdra | sa Indrah etya 
340 See above, p. 93, note. 
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paruleraynnchahre). The ^Maruts reply, i. 170, 2 : him nah Lulra 
jighdmasi hhmtaro mamtas taca | tehhih halpasva sdclhuyd md nah 
samarane vadlfih | 3. Kifft no Ihrdtar Agadya sahhd sann ati manyase [ 
vidma hi te gathd mam asmahhgam in na ditsasi j “ Why dost thou seek 
to kill us, ludra ? Tlie Alaruts are Ihy brotliers. Act amicably to- 
wards them. Do not kill us in the fray.” Indra then says to 
Agastya, v. 3. “ Why dost thou, brother Agastya, being our friend, 
disregard us ? For wc know how thy mind is. Thou wilt not givo 
ns anything.” — See lloth’s Elucidations of Nirukla, p. 6.) In i. 171, 
4, also, the rishi, after imploring the favour of the ^Faruts, says to 
them apologetically : arnild aham iavishful lahamdnnh Indrad hliigd 
Mitrnto rejamdnah | gtidimahhyaiJi havgd nisitdni dmn tain are chalcrima 
nirUata nah | “ I fled, trembling through fear of the mighty Indra. 
Oblations were prepared for you ; we put them away ; be merciful to 
us.” (Compare II Y. iv. 18, 11 ; viii. 7, 31, and viii. 85, 7, quoted above, 
pp. 92 ff., note.) ISec Professor ^Fuller’s translation of i. 165, and the 
full illustrations he gives of its signification in his notes, pp. 170 fi’., 
179, 184, 186, 187, 189. This hymn is referred to in the following 
short story from the Taitt. Brahmana, ii. 7, 11, 1 : Agastgo marudhhgah 
uhdinah 2 }raukBhai | tdn Indrah ddatta | te enam vajram iidgatya alhjd^ 
yanta | tdn Agaslyas ehaha Tndras cha hagdkibhlgena asamagatdm \ tdn 
sdntdn npdhvagata gat Icagdhibhlgam bhavati sdntyai | tasmdd ete ain- 
drdimdruidh nhshdnah savanlydh bhavanti | trayah prathnme ’hann dla- 
hhgante \ evam diitlye \ ecam tritlye \ paneha- iittame liann dlabhyante | 
^‘Agastya was immolating bulls to the Maruts. These bulls Indra 
carried off. The Maruts ran at him brandishing, a thunderbolt. Agastya 
and Indra pacified iliem with the kaydkibhlya^^ (referring to It.V. i. 
165, 1, of which the first verse begins with the words hayd Mhd), 
“Indra invited them to the ceremony when pacified, for the kaydsu- 
hhiya is used for pacification. Hence these bulls are to be offered both 
to Indra and the Maruts. Three are sacrificed on the first day, as 
many on the second and third; on the lust day five are immolated.” 

In the following passages (some of which have been already quoted) 
the Maruts are said to worship Indra, viz., iii. 32, 3; v. 29, 1, 2, 6; 
viii. 3, 7 ; viii. 78, 1, 3. 


5^1 See Roth on the sense of this text, s.v, hnlp. 
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SECTIOIT X. 

SUllYA. 

(1) The two smi-gods separately cekhrnted in the hymns. 

The great ptfwcrs presiding over day and night are, as we have seen 
above, supposed by the Indian coramentators to be personihed in Mitra 
and Varuna, But these deities, and especially Vuruna, as described in 
the Veda, are far more than the more representatives of day and night. 
They are (dso recognized as moral governors, as well as superintendents 
of physical phenomena. There are two otln^r gods (also, as has been 
already noticed, p. 5 1, reckoned in a few passages as belonging to tho 
Adityas), who are exact personifications of the sun,^^' viz., Silrya and 
Savitri.*^^ It is under these two different appellations that the sun is 
chiefly celebrated in tho Rig-veda ; and although it may be ditlicnlt to 
perceive why the one word should bo used in any particular case 

In the Uomoric hymn to llolios, verses 8 the snii is thus described : 

6s <palpfi dvr]To7(ri /cal aOavaTOKn dtoiaiv 
tmTois • (r/xfpSviv S’ uye Sfp/ccTot v<raois 

Xpva-^VS Kopvdos' Aafiirpal S’ UKTiyes ott’ awroD 

di7A^t/^ (rrlAfiuvffi, irapa Kpord^pwv re rraptial 
Aapirrpal awb nparhs Karexovai TrpSffuTroy 

rriKavyes * Ka\hv 6e irepl Ad/iircTat eaOos 
Aewrovpyh, irvoi-p dvep-wv • uttS S* dpaeves 'Iviroi 
• *«»«* 

evB' &p Sye (rrh^as xpvtrrffuyo/' dp/iia Kal '/jnrovs 
fcrircpios ‘Trepirpn St’ ovpavov ^ClKcavSvbe. 

Regarding the Greek ideas of tho divinity of the sun, moon, and stnrs, the 
reader may compare tho passages of Plato cited or referred to by Mr. Grotc, Plato, 
iii. pp. 381, 414, 418, 449, 4(52, 497. One of these passages, from the Laws vii. p. 
821, is as follows Ayodof, Kara^evSofieOa vuv ws ^tto; Inreip "E\^rlyes vaures 
ueyaAuv deuv, 'HAlov re ajua Kal SeA^vrjy. Again in the Epinoniis p. 984, mention is 
made of the visible deities, by which tho stars are meant : Oeovs dl S^ robs dparoi's, 
ueyiarrovs Kal ri/iiurdrovs Kul ^o^vtotov 'opwvras iravrpf tovs Trpdrovs r^v ruv darpeov 
(l>v<riv Ae/cT€ov, /c.t.A. 
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rather than the other, the application of the names may perhaps 
depend upon some difference in the aspect under which the sun is 
conceived, or on some diversity in tlie functions which ho is regarded 
as fulfilling. Different sets of hymns are, at all events, devoted to his 
worship under each of these names, and tho epithets which are applied 
to him in each of these characters are for the most part separate. In 
some few places, both these two names, and occasionally some others, 
appear to bo applied to the solar deity indiscriminately, but in most 
cases the distinction between them is nominally, at least, preserved. 

The principal hymns, or portions of hymns, in praise of, or referring 
to, Sur 3 ^a are the following: — i. 50, 1-13; i. 115, 1-G ; iv. 13, 1-3 ; 
V. 40, 5, G, 8, 9 ; v. 45, 9, 10; v. 59, 5 ; vii. GO, l-^^; x. 37, 1 ff.; 
X. 170. Ho is treated of in Mrukta, xii. 14-16. 

(2) Snrya's parentage^ relatiom to the other goduy epithets^ and functions. 

In X. 37, 1, Suryu is styled the son of Dyaus {Divas puttrdya 
Surydya saiimta). In x. 88, 11, he is called the son of Aditi {Surydm 
Aditeyam)y and by the same title in viii, 90, 11 {Ban niahan asi Siirya 
lal Aditya mahdn asi) ; but in other places lie appears to be dis- 
tinguished from tho Adityas, as in viii. 35, 13 ff. {sajoshasCt Ushasd 
Svryena cha Adityair ydtam Akind). Ushas (the Dawn) is in one place 
said to be his wife {Suryasya yoshd, vii. 75, 5), while in another 
passage, vii. 78, 3, tho Dawns are, by a natural figure, said to produce 
him {ajljanan sdryafh yajnam agnim) along with Sacrifice and Agni, 
and in a third text, to reveal all the three {prdchikitat suryaih yajnatn 
agnim). Surya is described as moving on a car, which is sometimes said 
to bo drawn by one and sometimes by several, or by seven, fleet and 
ruddy horses or mares (i. 115, 3, 4; vii. GO, 3 : ayukta sapta haritah 
sadhastdd yah vli vahanti sdryam ghritdchlh) ; vii. 63, 2 {yad etako 
vahanti dhurshu yukiah; compare ix. 63, 7 : ayukta surah etakam pava- 
mdnah) ; x. 37, 3 ; x. 49, 7. His path is prepared by the Adityas, 
Mitra, Aryaman, and Varuna, i. 24, 8 {unm hi rdju Varunas chakdra 
surydya panthdm anu etavai u) ; vii. GO, 4 {yasmai Aditydh adhvano 
radanti Miiro Aryamd Varunah sajoshdK)\ vii. 87, 1. Pushan goes 

*** Indra is said to traverse the sky with the sun’s horses {nhnm Suryasya pari 
ynmi asubhihpra ctasehhir vahamTtnah ojasd, x. 49, 7). Compare Ovid’s description 
of Phacthon’s horses, Metam. ii. 153. 
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as liis messengor with his golden ships, which sail in the aerial ocean, 

vi. 58, 3 {yns te Pruihan nuvah antah sanmdre hiranyayir autariJcfihe 
charanti | tahhrir ynsi diityam sTiryasya). llo is the preserver and soul 
of all things stationary and moving, i. 115, 1 {siiryak utma jagatas 
tastiishascha) ; vii. 60, 2 (visrasya athCdKr jagatakha gopdh)^ the vivilier 
{pramvita)-^"' of men, and common to them all, vii. G3, 2, 3 {sddhCiranah 
suryo mdmishunum \ uduetiprasaviUl jandndm). Enlivened by him men 
pursue their ends and perform their work, vii. 63, 4 [ndmiii jandh 
turycna prasdtdh ay am arthdni hrinavann apumi), lie is far-seeing, 
all-seeing, beholds all creatures, and the good and bad deeds of mortals,**® 
i. 50, 2, 7 ; vi. 51, 2 ; vii. 35, 8 ; vii. 60, 2 ; vii. 61, 1 ; vii. 63, 1, 4; 
X. 37, 1 [siird^a vikachakshase | pakjan janmdni aurya | suryah iiru- 
chakshdih | rija martekiu vrijind. cha pakjan | abhi yo vik'd hhmandni 
chashle | diiredrik). He is represented as the eye of Mitra and Varuna, 
and sometimes of Agni also, i. 115, 1 ; vi. 51, 1 ; vii. 61, 1 ; vii. 63, 1; 
X. 37, 1 {cJuiksJtur Mitrasya Varunasya Agneh ] cliahhiir Mitrasya 
Vammsya \ namo MUrasya Varunasya chahshasc), In one passage, 

vii. 77, 3, Tishas (the Dawn) is said to bring the eye of the gods, and 

Tin's word and otliors derived from the same root sn or su, are, as .wo shall 
shortly see, very fre(picutly applied to Savitri. In x. CG, 2, the gods arc said to he 
Jndm-prani(tdh, 

2**® The same thing is naturally and frcfpicntly said of the sun in classical litera- 
ture. Thus Ilomcr say.s, Iliad, iii. 277 : 

iic\i6s ts irduT' Ka\ irdyr* inaKovets’ k.t.\. 

and again in the Iliad, xiv. 341 f. : 

ou5’ yat dtttSpdKOi iffhids irep, 
oSre Ka\ o^vrarou irtAcrat ^dos (i<ropdaadaf 
And in the Odyssey, viii. 270 f. : 

&<l)ap 5e 01 IxyycXos ^\6ev 
8 ff<p* p.iya(ofiivovs ^<A,3TrjTi, 

So too -^schyliLs in the rrometheus Vinctiis : 

Kal rhu iravdirrriv k{>kKov tjKiov Ka\u. 

And Plutarch, Isis and 0.siris, 12 : 

Tf/s 'P^os (paal Kpi<pa ry Kp6v<p ffvyyfyofikrji alaBdptvoy ^rrapda-curOai rhy H\toy 

So too Ovid, Metamorph. iv. 171 f. ; 

Primus adultcrium Veneris cum Marto putatur 
' Hie vidissc deus : vidot hie dcus omnia primus, 

and verses 195 If. : 

qui quo omnia cemcre dehes, 

Leucothecn spectas : et virgine figis in una 
quos mundo debes oculos. 
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lead on ILe bright and beautiful horse, by which the sun seems to be 
intended {devdnafii chahhuh suhhagd vahanti hetam nayanti sudrmicam 
asvam\ eomparo vii. 76, 1: kratvd devdndm ajankhta chahshuh),'^’^ In 
X. 85, 1, it is said that while the earth is upheld by tnith, the sky is 
upheld by the sun {satyenottahhitd hhnmih sfiryenottahhiid dyanh). He 
rolls up darkness like a hide, vii. 63, 1 {charmeva yah samvivyak 
tamdmi). By his greatness he is the divine leader (or priest) of the 
gods, viii. 90, 12 {mahnd devdndm amryah purohitah). In viii. 82, 1, 4, 
he is identified with Indra, or vice vendt Indra with him. In x. 170, 
4, the epithets visvakarman^ the architect of the universe, and visvade- 
vyavatj possessed of all divine attributes, are applied to him (as in viii. 
87, 2, Indra also is styled viSvakannan and vikadeva). In vii. 60, 1, 
and vii. 62, 2, he is prayed at his rising to declare men sinless to 
Alitra, Varuna, etc. {^yad adya Sdrya bravo andgdh udyan Mitrdya 
Varunaya mtyam), 

(3) Subordinate poktion sometimes assigned to him. 

In many passages, however, Iho dependent position of Surya is 
asserted. Thus he is said to have been produced, or caused to shine, or 
to rise, or to have his path prepared, etc., by Indra, ii. 12, 7 {yah 
Suryam yah Ushasaih jaj’dna) ; iii. 31, 15 {Indro nribhir ajanad 
dldydnah sdkam Suryam tishasaiii gdtum Agnim) ; iii. 32, 8 {jajdna 
Suryam uskasam)j iii. 41, 2 {suryam haryann aroc1iayah)\ iii. 49, 4 
{janitd 8uryasya)\ vi. 17, 5; vi. 30, 5; viii. 78, 7 {d suryaih rohayo 
divi)\^^^ viii. 87, 2; x. 171, 4 {tvdilt tyam Indra suryam paschd santam 
pur as hxidhx) ; by Indra and Soma, vi. 72, 2 {ut suryam nayatho 
jyotishd saha) ; by Agni, x. 3, 2 ; x. 156, 4 {Ague nakshatram ajar am 
d suryam rohayo divi | dadhaj jyotir janebhyah) ; by the XJshases (Dawns), 

In V. 59, 3, 5, and x. 10, 9, the eye of the sun is spoken of; and in x. 10, 3, 
the affinity of the eye to the sun is indicated. In A.V. v. 21, 9, the sun is said to bo 
the lord of eyes [surya^ chaJcshusJidm adhipatih), and in A.V. xiii. 1, 45, he is said to 
see beyond the sky, the earth, and the waters, and to be the one eye of created things 
{auryo dynm auryah prithivlm suryah dpo Hipaiyati J suryo hhutaaya ekam chaJeahur 
ururoha divam ma/ilm). , 

In liis note on tliis passage (viii. 78, 7) Siiyana relates a legend, that formerly 
the Fanis had carried off the cows of the Angirasos, and placed them on a mountain 
enveloped in darkness, when Indra, after being lauded by the Angirasos, and suppli- 
cated to restore the cows, caused the suu to rise that he might see them. 
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vii. 78, 3 {ajljamn siiryam yajtiam agnini ) ; by Soma, vi. 44, 23 {ayaih 
surye adadhaj jyotir antaJi ) ; ix. 63, 7 ; ix. 75, 1 ; ix. 86, 29 {tava 
jyotimhi pavamdna suryah) ; ix. 96, 5 {janitd suryasya ) ; ix. 97, 41 ; 
ix. 107, 7; ix. 110, 3); by Dhatri, x. 190, 3 {suryu-chandrainasau 
Bhdtd yathdpurvani ahalpaya€)\ by Vanina, i. 21, 8; vii. 87, 1 
(quoted above); by Mitra and Varuna, iv. 13, 2 {ann. vratam Varum 
yanti Mitro yat nuryam dm arohayanti ) ; v. 63, 4, 7 {suryam d dhattho 
divi); Indra and Varuna, vii. 82, 3 (suryam airayatam divi prabhum)) 
by Indra and Vishnu, vii. 99, 4 (uriim yajndya chahrathur u lokam 
janayantCi suryam ushasam aynim)^ and by the Angirascs through their 
rites, X. 62, 3 (ys ritena suryam drohayan divi aprathayan pritliivim 
mdtaram vi). In passages of this description the divine personality of 
the sun is thr(Avn into the background ; the grand luminary becomes 
little more than a part of nature, created and controlled by those 
spiritual powers which exist above and beyond all material phenomena. 
The divine power of ]Mitra and Varuna is said to bo shown in the sky, 
where Surya moves a luminary and a bright agent [or instrument] of 
theirs ; whom again they conceal by clouds and rain, v. 63, 4 (mdyd 
i'dm Mitrdvarnnd divi h'itd suryo jyotis charati vhitram dyudham \ tarn 
abhrena vrislifyd guhatho divi). He is declared to be god-born, x. 37, 1 ; 
to be the son of the sky, ibid, (devqjdtdya Icetave Divas putrdya Suryiya); 
to have been drawn by the gods from the ocean where ho was hidden 
(x. 72, 7, sec above, p. 48) ; to have been placed by the gods in heaven, 
X. 88, 11 (yadd id enam adadhur yajniydso divi devdh suryam dditeyam), 
where he is identified with Agni ; and to have sprung from the eye of 
Purusha, x. 90, 13 (chakshoh suryo ajdyata)}^^ He is also said to have 
been overcome and despoiled by Indra, x. 43, 5 (samvargam yan maghavd 
suryam jayat),^^ who, in some obscure verses is alluded to as having 
carried off one of the wheels of his chariot, i. 175, 4 j iv. 28, 2; 
iv. 30, 4 ; V. 29, 10. 

(4) Translation of a hymn to 8urya. 

I subjoin, with a translation, the 'greater part of the picturesque, if 
somewhat monotonous, hymn, i. 50 : Ud u tyairi jdtavedasam devam 

In the A.V. iv. 10, 6, the sun is said to have sprang from Vrittra (VtUlrnjjdi;} 
divdkarah), 

^ See the 4th vol. of this work, pp. 92 f. 
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vahanti htavah \ dfi^e vikdya sunjam 1 2. Ajm ty& tayavo yathd 
nakshattrd yanti aUulhih | mrdya msvachahhase 1 3. Adrisram asya 
Icetavo vi raimayo jandn ana \ hfirajanto agnayo yatlia \ 4. Taranxr 
vUvadaHato jyotiMrid asi surya \ visvam d hhdsi rochanam | 5. Pratydn 
devdndni vikah pratyann ud esKi mdnuslidn ] pvatyan visvaiii s'aar drts& | 
6> Yena pdvaJca chakshasd hhuranyantaiti jandn anu \ tvani Vavuna 
pasyasi [ 7. Vi dydm eshi rajas prithu aha mimdno aUuhhih 1 pahjan 
janmdni surya \ 8. Sapta Ud harito rathe vahanti deva surya 1 kchish- 
Mam vichahshana 1 9. ayuUa sapta sundhyuvah suro rathasya naptyah \ 
tdbhir yati svayuktibhih | 10. TJd myam tamasas pari jyoikh pasyantah 
uttaram \ devaih devatrd sunjam aganmajyoiir uttamam \ 

1. “ Tho heralds lead aloft this god Suiya, who knows all beings, 
(manifesting him) to the universal gaze. 2. (Eclipsed) by thy rays, 
the stars slink away, like thieves, before thee the all-beholding 
luminary. 3. Ilis rays revealing (his presence) are visible to all man- 
kind, flaming like fires. 4. Traversing (the heavens), all-conspicuous, 
thou Greatest light, o Surya, and illuminatest the whole firmament. 5. 
Thou risest in the presence of the race of gods, of men, and of the 
entire heaven, that thou mayest be beheld. 6. With that glance of 
thine wherewith, o illuminator, o Varuna, thou surveyest the busy race 
of men,^” 7. thou, o Surya, penctratest the sky, the broad firma- 
ment, measuring out the days with thy rays, spying out all creatures. 
8. Seven ruddy marcs bear thee onward in thy chariot, o clear-sighted 
Surya, the god with fiaming locks. 9, Tho sun has-yoked the seven 
brilliant mares, the daughters of tho car; with these, the self-yoked, he 
advances. 10. Gazing towards the upper light beyond the darkness, 
we have ascended to the highest luminary, Surya, a god among the 
gods.’’2« 

211 In his translation of R.V. i. 166, 1, Professor Mtillcr renders ketu by herald 
(sec pp. 197, and 201), a sense which suits the verse before us very .well. 

«« See Professor Benfey’s translation, and note (Orient und Occident, i. p 406), 
and the passage of Roth’s Abhandlungen (Dissertations on the literature and history 
of the Veda) p. 81 f., to which ho refers ; and in which that writer regards tho reading 
iaridn as standing for janam, the acc. sing., the last syllable being lengthened on 
account of the metre. 

253 1 subjoin a metrical translation of these verses : 

1. By lustrous heralds led on high, 

The omniscient Sun ascends the sky, 

His glory drawing every eye. 
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The Atharva-veda contains a long hymn to Surya, xiii. 2, partly made 
up of extracts from the Rig-vcda. 

The Afahabharata (iii. 166 ff.) also has a hymn to the same god, in 
which he is styled *^tho eye of the world, and the soul of all embodied 
creatures,^ v. 166 {tvam Ihdno jagatak ehakskus tvam utmd sarva-dehi- 
ndm ) ; the soureg of all beings, the body of observances performed by 
those who practise ceremonies, the refuge of the Siinkhyas, the 
highest object of Yogins, the unbolted door, the resort of those seeking 
emancipation, etc., etc. ; v. 166 f. {tvafn yonih sarva-hhutunddi tvam dchd^ 
rahicriydvatdm \ tvam gatih sarva-sdnkhydndm yogindm tvam pardyanam \ 
andvritdrgaladvuram tvam gatis tvam mmmkshatdm ) ; and his celestial 
chariot {divyam ratham) is referred to (v. 170). Ho is also, we are told, 
said by those who understand the computation of time, to be the be- 
ginning and end of that period of a thousand yugas known as the day 
of Brahma {yad alio Jirahmanah proktam sahasra-yiiga-sammitam | tasya 
tvam udir antak cha kdlajnaih samprahirttitah ) ; the lord of the Manus, 
of their sons, of the world sprung from Alanu, and of all the lords of 
the Manvantaras. When the time of the mundane dissolution has 
arrived, the Samvarttaka lire, which reduces all things to ashes, issues 
from his wrath (vv. 185 f.j compare the Istvol. of this work, pp, 
43 f. and 207). 

2. All-sccing Sun, the stars so bright, 

. Wliich gleamed throughout the sombre night, 

Now scared, like thieves, slink fast away, 

Quenched by the splendour of thy ray. 

3. Thy beams to men thy presence shew; 

Like blazing fires they seem to glow. 

4. Conspicuous, rapid, source of light, 

Thou makest all the welkin bright. 

5. In sight of gods, and mortal eyes, 

In sight of heaven thou scal’st the skies. 

6. Bright god, thou scann’st with searching ken 
The doings all of busy men. 

7. Thou strides! o’er tho sky ; thy rays 
Create, and measure out, our days ; 

Thine eye all living things surveys. 

8. 9. Seven lucid mares thy chariot bear, 

Self-yoked, athwart tho fields of air, 

Bright Sflrya, god with flaming hair. 

10. That glow above the darkness wo 
Beholding, upward soar to thee, 

For there among the gods thy light 
Supremo is seen, divinely bright. 


11 
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SECTION XL 

SAVITllI. 

(1) Ilh epilhetSf characteristics ^ and functions'. 

The hymns which are entirely or principally devoted to the cele- 
bration of Savitri are the following : i. 35 ; ii. 38 ; jjV. 53 ; iv. 54 ; 
V. 81 ; v. 82 ; vii. 37 ; vii. 45 ; x. 149 ; with many detached passages 
and verses, such as i. 22, 5-8; iii. 56, 6, 7 ; iii. 62, 10-12, etc., etc. 

The epithets, characteristics, and functions of this god, as described 
in the Rig-veda, are as follows : 

He is pre-eminently the golden deity, being ’hiranyuhhay golden* 
eyed (i. 35, 8) ; hiranya-punif''^ hiranija-hastay golden-handed (i. 22, 5 ; 
i. 35, 9, 10; iii. 54, 11; vi. 50,8; vi. 71,4; vii. 38, 2 ; S.V.i.464; 
Vaj. S. i. 16; iv. 25; A.V. iii. 21, 8; vii. 14, 2; vii. 115, 2;2^» 
hiranya-jihvay golden-tongued (vi. 71, 3); sitjihcay beautiful- tongued 
(iii. 61, 11; vii. 45, 4); mandra-jihva, pleasant- tongued (vi. 71, 4). 
He invests himself with golden or tawny mail {pisangaih drapimy 
iv. 53, 2) ; and assumes all forms {visvd rupdni prati mdnehate havihy 
V. 81, 2). He is also harikehy the yellow-haired (x. 139, 1). Luminous 
in his aspect, ho ascends a golden car, drawn by radiant, brown, 
white-footed, horses ; and beholding all creatures, he pursues an 
ascending and descending path, i. 35, 2-5 ; vii. 45, 1 {hiranyayena 
Savitd rathena devo ydti hhuvandni pnhjan | ydti devah pravatd ydti 
udvatd ydti sulrdlhydm yajato harihhydm | krisanair visvarupaih 

234 See the tasteless explanations of this epithet given by the commentator and the 
KaushTtaki Brahraana, as mentioned in Rosen’s and Wilson’s notes on i. 22, 6 ; and 
sec also Weber’s Ind. Studien, ii. 306. The same epithet is given to Savitri in the 
Viij. Sanhita, i. 16, where see the commentary. Savitfi is also called pYithupaniy 
broad-handed (ii. 38, 2), and mpTmiy beautiful-handed (iii, 33, 6 ; vii, 46, 4), 
Tvashtri, too, is called supani (iii. 54, 12), as are also Mitra and Varuna (iii. 66, 7). 

23* According to the A.V. i. 33, 1, he, as well as Agni, was bom in the golden- 
coloured waters {hiranyavarnah inchayah pavakah ydau jdtah Savtid yam Aynih), 
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hiranya4amyam yajato Irihantam a asthad ratham savita cMtrahha- 
mih I vijandn hjuvuh iitipddah akhyan ratha}% hiranyapravgam vahan- 
tah I savitd suratno antarihhaprdh vahamdno ascaih). Surrouiulcd by 
a golden lustre, hiranyatfm amatim (iii. 38, 8 ; vii. 38, 1 ; yii. 45, 

3) , ho illuminates the atmosphere, and all the regions of the earth, 
i. 35, 7, 8; iv. 14, 2; iv. 53, 4; v. 81, 2 {ci siiparno antarikshdni 
alchyat \ ash^au vi ahhyat kakubhah prilhivydh | urdhvam ketuiJi savitd 
devo asrej jyotir vihasmai hhuvandya krinvan | addbhyo hhxivandni pra^ 
chdkaht | vi ndkam akhjat Savitd), His robust and golden arms,“®® 
which ho stretches out to ble|s, and infuse energy into, all creatures, 
reach to the utmost ends of heaven, ii. 38, 2; iv. 53, 3, 4; vi. 71, 1, 
5 ; vii. 45, 2 {yi^vasya hi mtshtaye devah urdhvah pra hdhavd prithu^ 
pdnih sisartii ( pra buhn asrdk Savitd savlmani \ ud u sya devah Savitd 
hiranyayd bdhu ayamta savandya siikratiih | ud any a bdhd silltird bri- 
hantd hiranyayd divo antdn amshtdm). In one place, however (vi. 71, 

4) , ho is called ayohanUy the iron-jawed, though even there the com- 
mentator says that ayas^ which ordinarily means iron, is to bo rendered 
by gold. His ancient paths in the sky are said to bo free from dust, 
i. 35, 11 {ye tepanthdh Savitah purvydso arenavah sukritdh antarikshe). 
He is called (like Varuna and others of the gods) asura^ a divine spirit 
(i. 35, 7, 10; iv. 53, 1). His will and independent authority cannot 
bo resisted by Indra, Varuna, Mitra, Aryaman, Rudra, or by any other 
being, ii. 38, 7, 9 ; v. 82, 2 {nakir asya tdni vratd devasya Savitur 
minanti | na yasya Indro Varuno na Mitro vratam Aryamd na minanti 
JRudrah | asya hi svayasastaram Savitah kach chana priyam \ na minanti 
svardjyam). Ho observes fixed laws, iv. 53, 4; x. 34, 8; x. 139, 3 
{vratdni devah Savitd 'bhirakshate | Savitd satyadharmd). The other 
gods follow his lead, v. 81, 3 {yasya praydnam anu anye id yayur 
devah). The waters and the wind obey his ordinance, ii. 38, 2 {dpai 
chid asya vrate d nimrigrdh ayafn chid vdto ramate parijman). His 
praises are celebrated by the Vasus, by Aditi, by the royal Varuna, by 
Mitra, and by Aryaman, vii. 38, 3, 4 {api stutah Savitd devo astu yam 
d chid vihe Vasavo grinanti | abhi yam devi Aditir grindti savam devasya 

Indra, too, is called hiranya-bahUf goldcn-armcd, vii. 34, 4. Agni is said to 
raise aloft his arms like Savitri, i. 96, 7. In yii. 79, 2, the Dawns are said to send 
forth light as Savitri stretches out his arms. In i. 190, 3, also tho arms of Savitri 
are alluded to. In vii. 62, 6, Mitra and Varuna aro supplicated to stretch out 
their arms. 
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Savitiir jushdnd | ahhi samrdjo Varuno grinanti alJii Mitrdso Aryamd 
eajoshah). He is lord of all desirable things, and sends blessings from 
the sky, from the atmosphere, and from the earth, i. 24, 3 j ii. 38, 11 
{i^dnum vdryCindm \ asmahhyaili tad divo adhhyah pritlmyds tvayd dattam 
Icdmyaih rddhah d gdt | iam yat stotrihhyah dpaye hhavdti urumnsdya 
Savitar jaritre). Ho impels the car of the Asvins before the dawn, i. 
34, 10 {yuvor hi purvaiit Savitd ushaso ratham ritdya chitram ghrita- 
vantam ishyati). He is prajdpati^^^'^ the lord of all creatures, the sup- 
porter of the sky and of the world, and is supplicated to hasten to his 
worshippers with the same eagerness as^ cattle to a village, as warriors 
to their horses, as a cow to give milk to her calf, as a husband to his 
wife, iv. 53, 2; iv. 54, 4; x. 149, 1, 4“® {Divo dhartiu bhuvanasya 
prajupatih I Savitd yantraih prithivim aramndd askamhhane Savitd 
dyam adrimhat | 4. Gdvah ka grdmam yuyudhir ivdhdn vdirena vatsaih 
sumandh duhdnd ] patir ka jdydm ahhi no ni etu dhartd dkah Savitd 
visvavdrah). In v. 82, 7, he is called visvadeva^ “in all attributes a 
god.’* Ho measured (or fashioned) the terrestrial regions, v. 81, 3 
{yah parthkdni vi mame). Ho bestows immortality on the gods, iv. 
54, 2 = Vaj. Sanh. xxxiii. 54 {develhyo hi prathamafh yqjniyehhyo 
mnritatvam suvasi hhdgam uttamam\ as ho did on the llibhus, who 
by the greatness of their merits attained to his abode, i. 110, 2, 3 
{choritasya hhumand agachhata Savitur dumsho griham ) tat Savitd vo 
amritatvam dsuvat). In x. 17, 4, he is prayed to convey the departed 
spirit to the abode of the righteous {yatrdsate sukrito yatra te yayus 
tatra tvd devah Savitd dadhatu). He is supplicated to deliver his wor- 
shippers from sin, iv. 54, 3 {achitti yach chakfima dakye jam . . . . | 
deveshu cha Savitar mdnnslmhu cha tvaih no attra suvatdd andgasah), 
Savitri is sometimes called apdni napdtj son of the waters (x. 149, 
2), an epithet which is more commonly applied to Agni, 

In the Taittirlya Bruhmnna, i. 6, 4, 1 (p. 117), it is m^^Frajapatih Savitd 
hhutvd prnjTth anrijatay “ Prnjiipati, becoming Savitri, created living beings.” On 
the relation of Savitri and Prajjipati see Weber, “ Omina und Portenta,” pp. 386, 
392 ; and the passage of the S'utapatha Brahranna, xii. 3, 6, 1, where it is said that 
people are accustomed to identify Savitri with Prwjapati, Yo hy eva Savitd sa Frajd» 
patir iti vadantah, etc., etc. 

3*® It is not clear whether it is Savitri or the aerial ocean (^amudra) from which 
earth, atmosphere, and sky are said in x, 149, 2, to have sprung. See the 4th vol, 
of this work, p. 96. 
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(2) Passages in which the origin of his name seems to he alluded to. 

The word Savitri is defined by Yaska (Nirukta, x. 31 as meaning: 
sarvasya prasavitdj but ho does not explain in what sense prasavitd is 
to be taken. The root su or from which it is derived, has three 
principal signincations, (1) to generate or bring forth; (2) to pour 
forth a libation ; and (3) to send or impel. When treating of deriva- 
tives of this root as applied to Savitri, Sayana sometimes gives them the 
sense of sending or impelling, and sometimes of permitting or authorizing 
{anujnu). In a few places he, explains the root as meaning to beget. 
(Thus oni. 113, 1, he renders prasdtd by utpanna^ and savah by ut- 
pattiK), The w^rd prasavitri^ as well as various other derivatives of 
the root «m, are introduced in numerous passages of the Rig-veda relat- 
ing to the god Savitri, with evident reference to the derivation of that 
name from the same root, and with a constant play upon the words, 
such as is unexampled in the case of any other deity. 

The following are some of the passages of the Kig-veda in which 
these derivatives occur : 

i. 124, 1. Pevo no atra Savitd nu artham prdsuvtd dvipat pra cha- 
tushpad ityai \ The god Savitri hath impelled (or aroused) both two- 
footed and four-footed creatures to pursue their several objects.’^ 

i. 157, 1. Prasavld devah Savitd jag at prithak | “ The god Savitri 
has aroused each moving thing (corap. i. 159, 3). 

V. 81, 2 (=Vaj. San. xiii. 3). Viivd rupuni prati munchate kavih 
prdsuvld hhad/rarh dvipade chatushpade | vi nukam akhjat Savitd varenyo 
anu praydnam JJshaso virajati | 5. Uta Isishe prasavasya tvam ekah id 
uta Pdshd hhavasi deva ydmahhih | “The wise (Savitri) puts on (or, 
manifests) all forms. He hath sent prosperity to biped and quadruped. 
Savityi, the object of our desire, has illuminated the sky. He shines 
after the path of the Dawn.” 6. “ Thou alone art the lord of vivifying 
power, and by thy movements, o god, thou becomest Pushan, (or the 
nourisher).” 

i. 110, 2. SaudhanvandsaS oha/ritasxja hhdmand ayachhata Savitur 

See Roth’s Ilkstrations of the Nirukta, p. 76. I cannot form an opinion 
\vhether this feature in the hymns in question affords any sufficient ground for regard- 
ing them as artificial in character, and consequently as comparatively late in their 
origin. 
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dasusho griham | 3. Tat Savitd vo amritatvam dsuvat | “ Sons of 
Sudhanvan (Hibhus), by the greatness of your deeds ye arrived at the 
house of the bountiful Savitpi. 3. Savitfi bestowed on you (dsuvat) 
that immortality.’* 

i. 159, 5. Tad radJio adya Savitur varenyam vayaifi devasya prasave 
mandmalie | “That desirable wealth we to-day seek through the 
favouring impulse of the divine Saviiri.” 

ii. 38, 1 . Ud u ayah devah Savitd savuya kaivatamaili tad-apdh vahiir 
asthdt I “ The god Savitri hath arisen to impel (or vivify) us, ho who 
continually so works, the supporter.” 

iii. 33, 6 (Nir. ii. 26). Bevo anayat Savitd snpunis taaya vayam pra~ 

save ydmah urvih | “ The god Savitri hath led (us, waters) ; by 

his propulsion we flow on broadly.” 

iii. 56, 6. Trir a divah Savitah vary dni dive dive dsuva trir no ahnah | 
7. Trir d divah Savitd soahaviti rdjdnd Mitrdvarund aupdni | “Thrice 
every day, o Savitri, scud us desirable things from the sky. 7. Thrice 
Savitri continues to send down (these things to us) from the sky ; and 
so also do the fair-handed Mitra and Varuna.” 

iv. 53, 3. Pra bdJiu asrdh Savitd savlmani nivekyan prasuvann ah- 
iuhhirjagai | 6. Brihatsumnah yyrasavild 7iivesano jagatah athdtur uhha- 
yaaya yo vaH | sa no devah Savitd kirma yachhatu | “ Savitri hath 
stretched out his arms in his vivifying energy (savimani‘^^\ stablish- 
ing and animating all that moves by his rays. 6. May that god 
Savitri, who bestows great happiness, the vivifier, the stablisher, who 
is lord both of that which moves and of that which is stationary, 
bestow on us protection.” 

iv. 54, 3. Achittl yach chalrima daivye jane dinair dahhaih prahhutl 
purualivatd \ deveshu cha Savitar mdnushcahu cha tvam no atra auvatdd 
andgasah | “ AVhatcver (ofience) we have committed by want of 
thought, against the divine race, by feebleness of understanding, by 
violence, after the manner of men, and either against gods or men, do 
thou, 0 Savitri, constitute (auvatdt) us sinless.” 

V, 82, 3. Sa hi ratndni ddkushe suvdti Savitd Bhagah | 4. Adya no 
devah Savitah prajdvat advlh sauhhagam \ pard dushvapnyam sava \ 

5. Visvdni deva Savitar duritdni pard auva yad hhadreffh tan nah dsuva | 

6. Andgasah Aditaye devasya Savituh save | vmd vdmdni dhimaU | 

2^® This word also occurs in Sama-veda, i. 464. 
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7. A vikadevavi satpatim siiktair adya vrinhmiJie | mtyasavam Savi- 
turam | “ May he, Savitri, who is Dhaga, (or the protector, IJtaya), 
send wealth to his worshipper. 4. Send {sdvlh) to-day, o divino 
Savitri, prosperity with progeny: send away {paru-siiva) sleeplessness 
(compare x. 37, 4, where a similar expression {apa mva) is employed 
in the case of Surya). 5. Send away, o divino Savitri, all calamities ; 
send {dsuva) us what is good. 6. May we, becoming sinless towards 
Aditi, through the influence (sava) of tho divine Savitri, possess all 
things desirable. 7. We seek to-day, with hymns, for Savitri, who 
possesses true energy {satya-sava and all divine attributes, the lord 
of the good.” 

vi. 71, 1. Ud u syah devah SavHd hlranyayd hdhl ayamda savandya 
sukratuh | 2. iecasya vayam Saviluh savimani ireshthe sydma vasunas 
cha ddvane | yo vikmya dapado yai chatmhpado nivehm prasave 
chdsi hhumauah | 6. Vdmam adya SavUar vdinam u so'o dive dive 
vdmam asmahhyam sdvlh | ‘‘Tlio potent god Savitri hath stretched 
out his golden arms to vivify (or impart energy). 2. May we share 
in tho excellent vivifying power (compare x. 36, 12) of the god 
Savitri, and in the bestowal of wealth by thee, who continucst to 
stablish and vivify tho entire two-footed and four-footed world. 6. 
Send to us to-day, Savityi, what is desirable ; send it to us to-morrow, 
and every day.” 

vii. 38, 2. Ud w tishlha Savitah . , ..d nribhyo maritahhojanaiti suvd* 
nah I 4. AIM yaiti devi Aditir grindti savam devasya Savitur jushdnd | 
dbhi sanirdjo Varuno grimnti ahhi Mitrdso Aryamd sajoshdh | ** Rise, 
Savitri, . . . sending {dsuvdnah) to men the food which is fit for mor- 
tals. 4. Whom (i.e, Savityi) the goddess Aditi praises, welcoming the 
vivifying power of the divino Savityi, whom Varuna, Mitra, and Ar- 
yaman laud in concert.” 

vii. 40, 1. Yad adya devah Savitd siivdti sydma asya ratnino vilhdge \ 

May we partake in the distribution (of wealth) which the opulent god 
Savityi shall send to-day.” 

vii. 45, 1. A devo ydtu Savitd suratno antariksha-prdh mhamdno 
akaih j haste dadhdno naryd puruni nivekayan cha prasuvan cha hhuma | 

8. 8a gha no devah Savitd sahdvd sdvishad vaswpatir vasuni | “ May the 

The same epithet is applied to him in x. 36, 13. It occurs also in the Siima- 
veda, i. 464. 
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god Suvitri approach, rich in treasures, filling the atmosphere, borne 
by horses, holding in his hand many gifts suitable for men, stablishing 
and vivifying the world. 3. May the powerful god Savitpi, lord of 
wealth, send us riches.” 

viii. 91, 6. Amvaili Savitur yatha Bhagasyeva hhijim Jmve | Agnim 
samudravusamm | “I invoke the sea-clothed Agni, as (I invoke) the 
vivifying power {savam of Savitri and the bounty of Hhaga.” 

X. 35, 7. Sresh0uim no adga Savitar varengam bhagam dstiva sa hi 
ratnadhuh asi | ‘‘Send us to-day, o god Savitri, a most excellent and 
desirable portion, for thou art the possessor of riches.” 

x‘. 36, 14. Saviid nah mvatu sarvatatim \ “May Savitri send {smatu) 
all prosperity,” etc. 

X. 100, 8. A pa amivCim Savitd suvishad nyalc | “May Savitfi remove 
{apa&dvishat) sickness.” 

X. 139, 1. Surgdramir harilcekh purasidt Savitd jgotir ud aydn 
ajasram | tasga Fushd prasave ydti vidvdn sampaiyan vihd hhuvandni 
gopdh I “Invested with the solar rays, with yellow hair, Savitri raises 
aloft his light continually from tho east. In his energy {prasave) the 
wise Pushan marches, beholding all worlds, a guardian.” 

Compare A.Y. v. 24, 1 ; vii. 14, 1, 3; vii. 15, 1. 

The preceding passages will suffice to show the extent to which this 
play on words is carried in the hymns addressed to Savitri. 

Derivatives from the same root are, as we have already seen, also 
applied to Surya, as pramvitd and prasutahy in R.V. vii. 63, 2 and 4; 
and apasuva in x. 37, 4 ; to Indra {haryaka-prasutdhy iii. 30, 12) ; to 
Varuna {pardsiiva, ii. 28, 9) ; and to Mitra, Aryaman, Savitri, and 
Hhaga {suvdtiy vii. 66, 4). In vii. 77, 1, Ushasi(the Dawn) is said to 
rouse { prasiivantt) all living creatures into motion. In viii, 18, 1, the 
impulse, vivifying power, or favouring aid {savimani) of the Adityas is 
referred to. 

(3) Savitri j sometimes distinguished froMy sometimes identified with, 
Surya. 

Savityi is sometimes expressly distinguished from Surya. Thus he is 
said in i. 35, 9, to approach, or (according to Prof. Benfey^s rendering) to 

26* In i. 164, 26, and ix. 67, 25, particularly in tho latter passage, sava may mean 
a libation of soma. Compare hrahmasavaih in ix. 67, 24. 
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bring Surya {uti suryam) ; ini. 123, 3, to declare men sinless towards 
Surya*®^ {devo no attra Savitd damunah anugaso vochati Surydya) ; and in 
V. 81, 4, to combine with the rays of Surya {uta Suryasya raimihhih 
samiichyasi). In explanation of the last passage, Sayana remarks, that 
before his rising the sun is called Savitri, and from his rising till his 
setting Surya {udayut purvalhdvi Savitd j udaydstamayavarttl Suryah 
iti). And similarly Ydska says, Nirukta xii. 12 : tasya kulo yadd dyaur 
apahatatamasld dlirmrakmir hhavati | *Hhe time of Savitpi’s appearance 
is when darkness has been removed, and the rays of liglit have become 
diffused over the sky.” If so, his action must also extend to a later period 
of the day, as in vii. 66, 4, he is prayed along with Mitra (the god of 
the day) and Ajyaman and Bhaga, to vivify the worshipper after the 
rising of the sun {yad adya sure udite andgdh Mitro Aryamd | suvdti 
Savitd Bhagah). Again, in x. 139, 1, Savitpi is termed surya-rami^ 
invested with the rays of Surya;” and in the 8th and 10th verses 
of vii. 35 (verse 8 : kam nah Suryah nruchahshdh | 10 : kam no devaJ^ 
Savitd trdyamamK)j as well as in x. 181, 3 {Bhdtur dyutunut Savituk cha 
Vishnor d Surydd alharan gharmam ete), the two gods are separately 
mentioned, unless we are to suppose (but apparently yrithout reason) 
that in the last passage the writer means to identify all the four gods 
who ore there named, viz. Dhatri, Savitri, Vishnu, and Surya. In 
i. 157, 1 also, where several gods are mentioned besides Surya and 
Savitpi, the last two appear to be distinguished : abodhi Agnir jmah 
udeti Suryo vi UshOk chandrd maid dvo archishd | ayukshdtdm Akvind 
ydtave ratham prdsdvid devah Savitd jagat prithak | ** Agni has awoke 
from the earth ; Surya rises ; the great and bright Ushas has dawned 
with her radiance ; the Asvins have yoked their car to go ; Savitpi has 
vivified each moving creature.” In other texts, however, the two 
names appear to be employed indiscriminately to denote the same 
deity, viz. in iv. 14, 2 [urdhvam ketum Savitd devo asrej jyotir vikvasmai 
hhuvandya kfinvan | d aprdj^ dydvd-ppithivi antariksham vi Suryo rak- 

Suyana remarks hero that, though the godhead of Savitri and Sflrya is iden- 
tical, they may yet, from their representing different forms, be spoken of as respec- 
tively approaching and approached (j/adyapi aavitfUsuryayor ekadevatatvam iatldxpi 
murtti-bhedma gantfi-gantavya-bhdvaK), 

As in another place (x. 12, 8), he is supplicated, along with Mitra and Aditi, to 
declare the worshippers sinlesa towards Varuna. 
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milhU Mcitdnah ) ; x. 158, 1 {Suryo no divas putu . • , | 2. Jbsita 
Savitah . . . j 3. Chahhur no devah Savifd . . . | 5. Stmndriiam tva 
vayam prati pasyema Surya), In i. 35, 7, also the name Surya may 
be employed as synonymous with Savitri, which is found in the other 
verses of the hymn, although, as we have already seen, the two deities 
appear to be distinguished in verse 9. See also i. 124, 1 ; and vii. 63, 
1-4 (Avhen the word Surya is used in verses 1, 2, and 3, and Savitri in 
verse 4, and where the functions expressed by the derivatives of the 
root fiw, which, as we have seen, are most generally assigned to Savitri, 
are in verses 2 and 4 predicated of Surya). 

In V. 81, 4 and 5 {iita Mltro hhavasi deva dharmahhih 1 5. Uta Pushd 
hhavasi deva yantahhih)^ Savitri is identified with Mitp and Pushan, 
or is, at least, described as fulfilling the proper function of those gods. 
And similarly in v. 82, 1, 3, and vii. 38, 1, 6 (unless with Prof. Roth, 
s.v. we take B/iaya as a simple epithet), Savitri seems to be identified 
with the god of that name. On the other hand, he is clearly distin- 
guished from these and other deities, in such texts as iii. 54, 11, 12; 
vi. 49, 14; vi. 50, 1, 13; viii. 18, 3; viii. 91, 6; x. 139, 1. 

The word Savitri is not always a proper name ; but is sometimes 
used as an epithet. Thus in ii. 30, 1, it seems to express an attribute 
of Indra; and in iii. 55, 19, and x. 10, 5 {devas Toaslipl savitd vis- 
varupah), to bo, as well as visvarupa, an epithet of Tvashtri. As 
applied to this god, it probably means rather the generator, than the 
vivificr. 
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SECTIOJT XII. 

PUSIIAN. 

I coTnmcnce my description of this deity by translating tho account 
given of him in tho Sanskrit and German Lexicon of Messrs. Bothlingk 
and lloth, vol. iv. p. 85 1 f. 

(1) Functions and epithets of Pushan, 

<*Pushan is a protector and multiplier of cattle {pakipd) and of 
human possessions in general (push(imbharaf K.V. vi. 3, 7). As a 
cowherd he carries an ox-goad (vi. 53, 9 ; vi. 58, 2) and he is drawn 
by goats {ajdko). In character he is a solar deity, beholds tho 
entire universe, and is a guide on roads and journics (i. 42, 1 ; x. 17, 
6 ; X. 59, 7 ; x. 85, 26 j A.V. vi. 73, 3), and to the other world {pa^ 
ihaspaii, pritpaihya (x. 17, 3, 5 ; A.V. xvi. 9, 2 ; xviii. 2, 53). He is 
called the lover of his sister Surya (vi. 55, 4, 5; vi. 58, 4). lie aids 
in the revolutions of day and night (i. 23, 13-15) ; and shares with 
Soma the guardianship of living creatures (•S'owa-jjusAawrtw, ii. 40, 1 ff.). 
He is invoked along with tho most various deities, but most frequently 
with Indra (Indra-pushariaUj i. 162, 2; vii. 35, 1), and Bhaga (iv. 30, 
24 ; V. 41, 4; v. 46, 2 ; x. 125, 2. Compare S'atapatha Brahmanaxi. 
4, 3, 3; Katy. Sr. v. 13, 1), His most remarkable epithets, in ad- 
dition to those above specified, are dghriniy hapardiny haramlhddy dasrUj 
dasmUy dasmavarchas, nardsama (R.V. i. 106, 4; x. 64, 3) vimucho 
napdty vimochana. Compare especially the hymns R.V. vi. 53-58; 
X. 26.*’ The reader can also consult the remarks on this god given in 
the Introductions to Professor Wilson’s translation of the Rig-veda, 
vol. i. p. XXXV. and vol. iii. p. xii. 

The hymns which are exclusively devoted to the celebration of 

In Nir. vii. 9, where R.V. x. 17, 3, is quoted, Yaska explains the words bhuvan- 
aaya gopafy there applied to Fushan, by sarveslidm bhutamih gopdyitd adityah | the 
sun, the preserver of all beings,'* 
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Pushan are i. 42 ; i. 138 ; vi. 53-56 ; vi. 58 ; and x. 26. In 
ii. 40, he is invoked along with Soma, and in vi. 57, in company 
with India. The single or detached verses of other hymns in which 
he is mentioned are numerous. In addition to the epithets above 
specified by l^rofessor lloth, I note the following, and others will 
be found, in the hymns which are translated below: agohya^ not 
to be hidden (x. 64, 3) ; anarvauy resistless (vi. 48, 15) ; abliyar- 
dhayajvan^ bringing blessings (vi. 50, 5);^®“ asiira^ divine (v. 51, 11); 
hshayadvira^ ruler of heroes (i. 106, 4); tavyas, strong, and turay 
vigorous (v. 43, 9); tiivijCitay of powerful nature (i. 138, 1) ; purandhiy 
wise (ii. 31, 4); piirfivasUy abounding in wealth (viii. 4, 15); man^ 
tiimaty wise in counsel (i. 42, 5) ; mamhuhthay most boijntiful (viii. 4, 
18); mayohhuy beneficent (i. 138, 2); vajiriy bestower of food (i. 106, 
4); sakray powerful, (viii, 4, 15); vUvadevyay distinguished by all 
divine attributes (x. 92, 13); vikasatibhagay bestowing all blessings 
(i. 42, 6) ; vikavedasy knowing all things (i. 89, 6) ; hiranyavuk- 
mattamay skilful wieldcr of a golden spear (i. 42, 6) ; and Soma is said 
to be like Pushan an impeller of the soul {dhyavmia). He is the lord 
of all things moving and stationary, the inspirer of the soul, an un- 
conquerable protector and defender, and is besought to give increase of 
wealth, i. 89, 5 {tam Udnam jagatas tastuHliaa patini dhiyatnjinvam 
avase humahe vayam | Pushd no yathd vedasam asad vridhe rakshiUi 
^uyur adaldhah svastaye | compare ii. 1, 6). He is besought to main- 
tain his friendship steadfast like a skin without holes and well filled 
with curds ; ho is declared to transcend mortals, and to bo equal to 
the gods, in glory ; and is prayed to protect his servants in battle and 
to defend them as of old, vi. 48, 18 [dr iter iva te avfikam astu sakhyam | 
aehhidrasya dadhanvatah mpurnaiya dadhanvatah | 19. Paro hi mar ty air 
a%i sarho devair uta kiyd | abhi khyah Pdshan pritandsu nas tvam ava 
nunam yathd p)urd). Ho is said to regard, and to see clearly and at 
once, all creatures, iii. 62, 9 {yo visvd abhi vipa^yati hhuvand earn eha 
pdyati | sa nal^ Pushd ^vitd hhuvat)y and in x. 139, 1, is associated 

“Spenden entgegenbringend” (Roth). Yaska (Nir. vi. 6) explains the compound 
as abhyardhayan yajatiy “ one who increasing, worships,” and Sayana expands this 
into “prospering his worshippers” {stotfin abhyardhayan eamfiddhdn kurvan yo 
yajati dhanma pujayati tddfidah) ; Roth, in his Illustrations of the Nirukta, p. 75, 
inclines to the same interpretation. 
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with Savitri and is described as moving onward under his impulse, and 
as knowing and perceiving all creatures, a guardian {tasya Pushd pra- 
save yati vidvm sampa^yan vika hhuvandni gopuh). Ho is connected 
with the marriage ceremonial in x. 85, 26 and 37, being besought to 
take the bride’s hand and lead her away (verso 26. Pasha tvd ito m~ 
yatu hastagrihya), and to bless her in her conjugal relation (37. tarn 
Pdshan kvatamdm d Irayasva) ; and in another place he is prayed to 
give his worshippers their share of damsels, ix. 67, 1 0 (^avitd no ajdk 
vah Pushd ydmani ydmani a hhahhad kanydsn nah). According to Pro- 
fessor lloth (as quoted above) Pushan is not only the tutelary god of 
travellers, but also, like Savitri and Agni, and the Greek Hermes, a 
i^v^OTTo/ATTo?^ who couducts departed spirits on their way to the other 
world, and in proof of this, as wo have seen, ho refers to R.V. x. 17, 3, 
5, and two passages from the A.V. These texts are as follows : H.V. 
x. 17, 3 If. (verses which, as I learn from Professor M. Muller’s 
article on the funeral ceremonies of the Brahmans,^®® p. xi. ff., are 
directed to bo recited during the cremation of the body) : Pushd tvd 
itak chydvayatu pra vidvan anashfapasur bhnvatiasya gopuh \ sa tvd 
etehhyah pari dadat pitrilhyo Agnir devehhyah suvidatnyehhyah | 

4. Ayur vikdyuh pari pdsaii tvd Pushd tvd pdiu prapathe purastdt | 
yatrdsate suhrito yatra te yaym tatra tvd devah Savitd dadhdtu j 

5. Pushd imdh dSdh anxL veda sarvdh so asmdn ahhayatamena neshat [ 
svastiddh dghrinih sarvaviro apraxjuchhan purah eta prajdnan \ 6. 
Prapathe pathdm ajanish\a Pushd prapathe divah prapathe prithi- 
vydh I uhhe alhi priyatame sadasthe d cha pard cha charati prdjanan | 

3. May Pushan convey thee away hence, the wise, the preserver 
of the world, who loses none of his cattle ; may he deliver thee to 
these fathers ; and may Agni (entrust thee) to the gracious gods. 4. 
May life, full of vitality, protect thee: May Pushan convey thee onward 
on thy distant road j May Savitri place thee where the righteous abide, 
in the place whither they have gone. 5. Pushan knows all these 
regions : may he conduct us in perfect security ; blessing, glowing, all- 
heroic, may he go before us, watchful and understanding. 6. Pushan 
was bom to move on distant paths, on the far road of heaven and the 
far road of earth. He goes to and returns from both the beloved abodes.” 

See WebePs Ind. Stud. v. 186, and 100. 

Journal of the German Oriental Society, vol. ix., at the end. 
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A.V. xvi. 9, 2. Tad Agnir aha tad u Somah aha Pushd md dhdt 
iuhritasya Joke | ** Agni says, and Soma says, ‘ may Pushan place mo 
in the world of righteousness/ 

A.V. xviii. 2, 53. Agnishomd pathikritd sgonafti devebhgo ratnafn da* 
dhathur vi lokam | npa preahyatam Pushanam yo vahdti ajaydnaih palhi* 
hhis tattra gachhatam \ “ Agni and Soma, makers of paths, ye have 
prepared for the gods, as a treasure, a beautiful world ; go thither and 
send hither to us Pushan, who shall conduct us by direct roads.^’ 

In H.V. i. 23, 13 f. the glowing Pashan is prayed to bring hither, like 
a lost beast, the supporter of the sky, who is surrounded by brilliant 
grass ; and is said to have found the king so designated, who had 
been concealed {a Pmhan chitraharhisham dghrine dharumrii divah 
uja nashtam yathd pahim \ 14. Pasha rdjdmm dghrinir apagulham 
guild hi tarn | avindach chitrabarhisham). 

In one passage, i. 23, 8, the other gods are designated by the appel- 
lation of pdshardtif ‘‘bestowers of Pushan’s gifts,’’ or “having Pushan 
as their chief giver.” 

(2) JTymns addressed to Pdshan. 

I shall now translate some of the hymns addressed to Pushan, from 
which it will appear that the character of this god is not very distinctly 
defined ; and that it is difficult to declare positively what province 
of nature or of physical action he is designed to represent, as is at 
once manifest in the case of Dyaus, Prithivl, Agni, Indra, Paijanya, 
and Surya ; 

i. 42, 1. Sam Pushann adhvanas tira vi aiiiho vimucho napdt | saJeskva 
deva pra nas purah \ 2. Yo nah Pushann agho vriko duHevah adideiati | 
apa sma tvam patho jahi | 3. Apa tyam paripanthinam mmhlvdnam 
hurahhitam \ duram adhi sruter aja \ 4. Tvaih tasya dvaydvino agha&afh- 
sasya kasya chit | padu 'bid tishtha tapushim ) 6. A tat te dasra man- 
tumah Pushann avo vrinlmake | yena pitrin achodayahi | 6. Adha no 

269 Prof. Roth, s.v. takes ajaynmih as = anjoydnaih, 

270 Professor Roth understands this epithet chitraharhis to mean “having glittering 
straw,” or “ having around him straw in the form of jewels,” and applies it to the 
moop. Prof. Bon fey, following Say ana, considers that Soma is the deity intended, 
and renders the word ehitrabarhis by “ reposing on a rich covering.” The reference 
seems obscure. 
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vikasaulhaga hiranyavuimattama | dhandni smhand hridhi | 7. Ati 
nah sakhato naya sugd nah supathd Jcrinu j Fushann iha hratam vidah \ 
8. Ahht siiyavasatii naya na navajvdro adhvane \ Fushann . . . | 9. S'ag- 
dhi pdrdhi pra yamsi cha Sikhi prdsi udaram [ Fushann ... | 10. Ka 
Fushamm methdmasi suktair ahht grinlmasi | vasuni dasmam vnahe | 
“1. Conduct us, Pushan, over our road ; remove distress, son of the de- 
liverer ; go on before us. 2. Smite away from our path the destruc- 
tive and injurious wolf which seeks after us. 3. Drive away from our 
path the waylayer, the thief, the robber. 4. Tread with thy foot upon 
the burning weapon of that deceitful wretch, whosoever he be. 5. 0 
wonder-working and wise Pushan, we desire that help of thine where- 
with thou did favour our fathers. 6. 0 god, who bringest all bless- 
ings, and art (fistinguished by thy golden spear, make wealth easy of 
acquisition. 7. Convey us past our opponents; make our paths easy 
to traverse ; gain strength for us here. 8. Loud us over a country of 
rich pastures ; let no new trouble (beset our) path. 9. Bestow, satiate, 
grant, stimulate us, fill our belly. 10. We do not reproach Pushan, 
we praise him with hymns ; we seek riches from the wonder-working 
god.^’ 

The next hymn alludes at the beginning to Pushan in his character 
of tutelary god of travellers (comp. vi. 49, 8 ; x. 17, 3, 6 ; x. 59, 7 ; 
X. 92, 13) ; but it is chiefly occupied with the poet’s aspirations after 
a liberal patron, and with attempts to inflame tho god’s indignation 
against the niggards with whom he considered himself to be surrounded. 

Vimucho napTtt. Professor Benfcy follows Sayan-i in loco in toking tliis to 
moan “oifspring of tlie cloud” {jala^vi mocha ka-hetur meghnaya puttra). The 
Indian commentator, however, assigns another sense to the phrase in v. 65, 1, whore 
it recurs, and where he explains it as “the son of Prajupati, who at tho creation 
sends forth from himself all creatures ” {^vimunchati grishti-knle mimkusat sarvnh 
prajah visfijati iti vimuk FrayTipatih | ta.sya jyaftra). In R.V. viii. 4, 15 f. Pushan 
is called vimochana, the “deliverer,” which Sayana interprets “ deliverer from sin” 
pcipdd vimochayilah), Perliaps vimwho napdt means the same thing. Compare 
the words vi te munchautdm vimucho hi santi^ A.Y. vii. 112, 3; and savaso naput, 
and the other similar phrases quoted above in p. 52. In preparing my version of this 
hymn I have had the aid of Bcnfey, as well as of Suyana, 

Professor Benfcy refers here to a preceding note of his own on R.V. i. 41, 8, the 
sense of which is as follows : “ I believe that this refers to a practice which we still find 
among barbarous, and even among partially civilized, races, of believing tliat they 
can compel their gods, by insults, and by blows inflicted on their images, to grunt 
tlicir desires, or if this be not accomplished, of thinking that they thereby take their 
revenge.” 
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vi. 53, 1. Vayam u tvd patha» pate ratham m mjasdtaye | dhiye 
Fushann ayujmahi | 2. Ahhi no naryam vam viram prayata-dahhinam | 
vdmam grihapatim naya | 3. Aditmntam chid ughrine Pushan ddnOya 
chodaya \ panek chid vi mrada manah I 4. Vi patho vujasdtaye chimhi 
vi mridho jahi sddhantdm ugra no dhiyah | 5. Pari trindhi panindm 
urayd hridayd have | athem asmahhgam randhaya \ 6. Vi Pushann drayd 
tnda paner icliha hridi priyam | athem asmabhyam randhaya | 7. A rihha 
kihird hrinu paninam hridayd have \ athem ... | 8. Yam Pushan hrah-- 
machodinm dram hibharshi ughrine | tayd sama^ya hridayam d rihha 
hihird hrinu \ 9. Yd te ash^rd goopaSd ughrine pakumdhani | ta&yde te 
surnnam ^mahe \ 10. Uta no goshanim dhiyam akvasdm vdjasdm uta | 
nrivat hrinuhi viiaye | 

** 1. Pushan, we have attached thee, lord of roads, to our hymn, as 
a chariot (is yoked) for the acquisition of food. 2. Bring to us wealth 
suitable for men, and a manly estimable householder, who shall bestow 
on us gifts. 3. Impel to liberality, o glowing Pushan, even the man 
who would fain bestow nothing : soften the soul even of the niggard. 
4. Open up paths by which we may obtain food ; slay our enemies ,* 
let our designs succeed, o glorious god. 5. 0 wise god, pierce the 
hearts of the niggards with an awl; and thbn make them subject to us. 
6. Pierce them with an awl, o Pushan ; seek (for us) that which is 
dear to the niggard’s heart ; and then make them subject to us. 7. 
Penetrate and tear the hearts of the niggards, o wise god, and then 
subject them to us. 8. With that prayer-stimulating goad which thou 
earliest, glowing Pushan, penetrate and tear the heart of every such 
man. 9. From that goad of thine, which is furnished with leathern 
thongs, and guides cattle, we seek for prosperity. 10. Grant that 
our hymn may produce for us cattle, horses, food, for our enjoyment 
abundantly.” 

vi. 54, 1. Sam Pushan vidushu naya yo anjasd 'yiukdsati | yaj eva 
idam iti bravat | 2. Sam u Pushnd gamemahi yo grihdn alhUdsati | ime 
eva iti cha bravat [ 3. Pushnak chahram na risky ati na hoko ava padyate | 
no asya vyathate pavih | 4. Yo asmai havishd ^vidhat na tarn Pdshd *p% 
mrishyate | prathamo vindate vasu \ 5. Pushd gdh anu etu nal^ Pushd 
rahshatu arvatah | Pushd vdjam sanotu nah | 6. Pdshann anu pra gdly 


Sec Bohtlingk and Roth, 8,v, goopaka. 
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ihi yajamdnasya sumatah | asmukam stuvatdm uia | 7. Makir nesat 
mdlitm rishat mdhlm saiti idri kevate | atha aruh^dhliir d gahi | 8. 
8'rinvantam PusJianaiti vayam iryam anashta-vedasam | Udnairi rdyah 
imahe | 9. Pushan tava vrate vayam na rishyema Icaduohana | stotaran U 
iha smasi | 10. Pari Pdshd parastdd liastam dadhdtu dakshinam | punar 
no nashfam vjatu | 

“1. May we, o Pushan, meet with a wise man who shall straightway 
direct us, and say *so it is.**’* 2. May wo meet with Pushan,*’® who 
shall point out a house, and shall say ‘ it is this.* 3. Pushan’s wheel is 
not shattered, nor does its box fall, nor is its rim broken. 4. Pushan is 
not hostile to the man who offers him an oblation ; that man is the first to 
obtain wealth. 5. May Pushan follow our kino; may ho protect our 
horses ; may he* give us food. 6. Pushan, follow the kino of the wor- 
shipper who offers soma-libations, and of us when we do the same. 7. 
Let nothing bo lost, or injured, or fall into a pit ; but come to us with 
(the cows) all safe. 8. Wo seek after Pushan who hoars us, the alert, 
who never loses property, who is lord of wealth. 9. Pushan, may we, 
through thy appointment, never fall into calamity; wo arc here, thy 
worshippers. 10. May Pushan stretch out his right hand far and wide, 
and drive hither our lost property.** 
vi. 55, 1. £Jii vum vimnclio napdd dghnne safli saclidcaliai | rathir 
ritasya no hhava | 2. Rathitamam kaparddinam Udnam rddhaso mahaf^ | 
rdyah sakhdyam Imahe | 3. Ruyo dhdra dghrine vasoh rdsir ajdsva \ 
dhlvaio dhlvato sakhd | 4. Pushanam nu ajdsvam upa etoshdma vdjinam | 
svasiir yo jdrah uchyate | 5. Mdhir didhishm ahravam svamr jdrah 
irinotu nah | bhrdtd Indrasya sakhd mama | 6. A ajdsah Pushanam rathe 
ni^jrimhhds iejanakriyam | devam vahantii bibhratah ] 

“1. Como hither, glowing god, the deliverer, may wo meet; be the 
charioteer of our rite. 2. We seek riches from thee, the most skilful 
of charioteers, the god with braided hair, the lord of great wealth, and 
our friend. * 3. Thou art a stream of opulence, a heap of riches, o glow- 
ing deity, drawn by goats, and the friend of every devout contemplator. 

*7* Sayana says that this vdrsc is to be muttered by a man seeking for lost property 
{nashfa-dhanam anvichhatd etaj japyam)^ and refers to Gj-ihya Sutras, iii. 9. He 
understands the wise man of one who shall point out the mode of recovering such 
property. 

See Prof. Wilson’s note in loco. Sayana explains : “ May we by [the favour 
of] Pushan meet with a man who shall shew us the house in which our lost cattle are.” 

12 
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4. Let us praise Pushau, the god drawn by goats, the giver of food, 
who is called the lover of his sister.*’® 5. I address the husband of his 
mother ; *” may he hear us, the lover of his sister, the brother of Indra, 
and my friend. 6. May the surefooted*’® goats, supporting Pushan, the 
god who visits mankind, bring him hither upon his chariot.’’ 

vi. 56, 1. Yah enam adidesati karamlhud^* iti Pushanam | na tena 
devah udik [ 2. Tfta gha sa raihUamah salcltyCi satpatir yujd | Indro 
vritruni jighnate | 3 (N^ir. ii, 6). TJla adah parusJic gavi suraS chahraitt 
liiranyayam | ni airayad rathitamah \ 4. Yad adya tvd piirushtuta Ira- 
vCima dasra mautimah | tat m no manma sOdhaya | 5. Imam cha no 
gaveshanam sdtaye suhadho ganam \ drat Pushann asi hidah | 6. A te 
BvaUim imahe dreaghdm npdvasum | adya cha sarvatdtaye svai cha sarva- 
tdtaye | 

“ 1. By him who designates Pushan by saying ‘this is the eater of 
meal and butter,’ the god cannot be described. 2. Indra too, the lord 
of the good, the most skilful of charioteers, seeks to slay his enemies in 
company with his friend. 3. And this most skilful charioteer drove 
that golden wheel of the sun through the speckled cloud.*’® 4. Accom- 
plish for us, 0 wonder-working and wise deity, that desire which we 
shall address to thee to-day. 5. And direct this exploring band of ours 
to the attainment of their object : for, Pushan, thou are renowned afar. 
6. YVe seek thy blessing, which drives away calamity, and brings 
opulence near, for full prosperity to-day, and for full prosperity to- 
morrow.” 

vi. 57, 1. Indra nu Pushand *®® vayam sahhydya svastaye huvema vdja- 
sdtaye | 2. Somam any ah upusadat pdtave chamvoh sutam \ karambham^^ 

XJshas, according to Sayana ; and Suryu, according to Prof. Roth. See the last 
verso of vi. <58, below. 

Suyana renders mdtuh by mrmdtrydh rdtreh, “ the constructress, Night.’* 

Rotli, s.v. says nUrimhha perhaps means “ sicher auftretend ; ” Wilson renders 
harnessed ; ” Sayana nurathya sambadhya hartdrah. All seems guess work. 

Prof. Roth translates this verse as follows in bis Illustrations of the Nirukta, 
p. 19 : “ Er hat dort durch den krausen Wolkenzug der Sonne goldenes Rad hin- 
durchgelenkt, der treflichc Fuhrmann (PQschan). “ He has guided the golden wheel 
of the sun through the curled train of clouds, the excellent driver (Pushan).’* In his 
Lexicon he renders the word parmha by “ variegated,” etc. 

aso Compare iii. 67, 2, and vi. 17, 11, where Pushan and Vishnu are said to have 
purified three bowls of Soma for Indra {Imhd Vishnm trinim rami dKdvan vfitra^ 
hamm madiram amsum asmax), 
iii. 62 7. 
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amjah icJihati | 3. Ajdh anyasya valimyo harl anyasya samlhritd | 
tdhhydm vrittrdni jighnate | 4. Yad Indro anayad rito mahlr apo vri- 
sJiantamah | tatra Pushd ^hliavat saehd [ 5. Tdm Pushnah sumatim 
vaydih vriksJmya pm vaydm iva \ Indrasya cha d rahhdmahe \ 8. Ui 
Pushanam yiivdmahe ahhUun iva sdrathih ] mahjai Indrafii svmtaye | 

** 1. Let U 3 invoke Indra and Pfishan to be our friends, to bless us 
and to grant us food. 2. Of these two gods, the one (Indra) comes to 
drink the soma poured out from the ladles, and the other (Pushan) 
desires meal and butter. 3. Goats convey the one, and two harnessed 
brown horses the other : borne by them he seeks to slay his enemies. 
4. When the most vigorous Indra brought the great flowing waters, 
Pushan Avas there with him. 5. We lay hold of that goodwill of 
Pfishan and of Indra, as we seize the branch of a tree. 6. Wo stir up 
Pushan and Indra to bring us great prosperity, as a charioteer shakes 
his reins.’^ 

vi. 58, 1 (= S.y. i. 75). Snikrmli te anyad yajataiii te anyad visliurupe 
ahanl dyaur ivdsi | vm'dh hi mdydh avasi svadhdvo hhadra te Pushami 
iha rdtir astu j 2. AJdsvah pakipdh vdjapasiyo dhiymhjimo hhuvane 
I'iive arpitah | ash tram Pushd sithirdm udvarirrijat sancliakshdno hhu^ 
vand devah ryate | 3. Yds te Pushan ndvo antah samudre hiranyayir 
antarikshe char anti \ tdhhir ydsi duty am suryasya kdmena krila"^^ ^ravah 
ichhamdnah [ 4. Pushd suhandhur divah d prithivydh ilaspatir maghavd 
dasmavarchdh | yam devdso adaduh Surydyai kdmena kritam tavasam 
svancham | 

** 1. One of thine (appearances) is bright, the other is venerable ; thy 
two periods are diverse ; thou art like Dyaus : for, o self-dependent 
god, thou excrcisest all wondrous powers. 0 Pushan, may thy gifts 
bo beneficent. 2. Borne by goats, guardian of cattle, lord of a house 
overflowing with plenty, an inspirer of the soul, abiding within the 
whole creation, Pushan has grasped his relaxed goad j the god moves 
onward beholding all creatures. 3. With those golden ships of thine, 
which sail across the aerial ocean, thou actest as the messenger of the 
Sun, desiring food, o god, subdued by love. 4. Pushan is the close 
associate of [or the bond uniting?] heaven and earth, the lord of 
nourishment, the magnificent, of wondrous lustre. Him, vigorous and 
rapid, subdued by love, the gods gave to Suryu.” 

See next verse, and vi. 49,^8, where the same phrase occurs. 
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In ii. 40, Soma and Pushan are celebrated conjointly as the gene- 
rators of wealth, of heaven and earth, and the born preservers of the 
world, and as made by the gods the centre-point of immortality {Soma- 
piuhand janand raylnditi janand divo janand prithivydh \jdtau visvasya 
hhuranasya yopau devdh alcrinvann amritasyandhhimy verse 1); they hide 
the hated darkness {imau tamdmi guhatdm ajush{hd, ibid. 2); they impel 
the chariot with seven wheels which traverses the air, but is not all- 
pervading, which revolves in all directions, is yoked by the mind, and 
shines with seven rays {Sorndpusliand rnjaso vimdnarn saptachakram 
ratham avikaminvam | rishurritam manasd ynjyamdnam tarn jinvatho 
vrishand pancharahiim^ verse 3) ; the one of them (Pushan) is said to 
make his abode in the heaven, the other (Soma) on the earth and in tho 
air {divi anyo sadanam chakre tichchd priihwydm anyo adhi antarikshey 
verse 4) ; tho one (Soma) to have generated all creatures, and tho other 
(Pushan) to move onward beholding the \m.v(ix^(i{nhdm anyo Ihuvand 
jajdna vih'am anyo ahhichakshdnah etiy verse 5). 

In the concluding verse of R.V. i. 138, the poet tells Pushan that he 
seeks with gentle hymns to attract his attention, and that he does not 
treat tho god with haughtiness or contempt, or reject his friendship {o m 
tvd vavritmahi stomebhir dama sddhuhhth \ na hi ivd Pushann atimanye 
dghrine na te sakhyam apahnuve). 

In X. 26, he is said to be the fulfillcr of prayers, and the stimulator 
of sages {matlnam cha sddhanam viprdndiii cha ddhavam, verse 4); to be 
the promoter of sacrifices, to impel the horses of chariots, to bo a 
rishi friendly to men, and a protecting friend of tho wise man {pratyar- 
dhir yajndndm asvahayo rathundm | fishih ,8a yo manurhito viprasya 
yavayat-sakhah, verse 6), tho unshaken friend, bom of old, of every 
suppliant {vikasya arthinah sahhd sanojuh anapachyutah). 


283 Prof, Roth, tf.i’. thinks the word pratyardhiy which occurs also in x. 1, 5, may 
mean “ entitled to the half of,” “ having an equal share in.” Compare <d)hy~ardha^ 
yajvan above, p. 172, and note. 
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SECTION XIIL 

USUAS. 

Tills goddess, who corresponds to the ’Hco? (jEoIic Ai;oi?) of the 
Greeks, and to the Aurora of the Latins, is a favourite object of cele- 
bration with the poets of the Rig-veda, and the hymns addressed to 
her are among the most beautiful — if not the most beautiful — in the 
entire collection. The following arc those which are specially dedi- 
cated to her honour, viz., i. 48; i. 49; i. 92; i. 118; i. 123; i. 124; 
iii. 61 ; iv. 51 ; iv. 52 ; v. 79; v. 80; vi. 64 ; vi. 65 ; vii. 75-81 ; 
X. 172. She is also invoked or referred to in numerous detached verses. 

To give an idea of the manner in which Ushas is described and cele- 
brated, I shall quote the larger portion of throe hymns, of which the 
second and third are more remarkable than the first (introducing here 
and there some parallel passages from other quarters), and I shall 
afterwards give a summary of the principal attributes and functions 
which are attributed to her. 

(1) Three hymns to Ushas. 

i. 48, 1. Saha vumena nah Usho vi uchha duhitar Divah | saha dyiim- 
nena hrihatd vibhuvari rdyd devi ddsvati ) 2. Aivavatir gomatir vika- 
suvido bhuri chyavanta vastave j udiraya prati md smritdh ushaS choda 
radho maghondm | 3. Ucdsa ushdh uchhdt cha nu devi jird rathdndm | 
ye asydh debar aneshn dadhrire samudre na kavasyavah | 4. Usho ye te 
ydmeshu ymjate mano ddndya surayah | attrdha tat hanvah eshdm kan- 
vatamo ndma grindti nrindm | A gha yosheva sunari ushdh ydti pra- 
Ihunjatl \jarayanti vrijanam padvad lyate ut pdtayati pakshinah | 6. Vi 
yd sfijati samanam vi arthinah padaih na veii odail | vayo nakis te pap- 
tivdmsah dsate vyushfau vdjinlvati | [i. 124, 12 == vi. 64, 4. Ut te vayai 
chid vasater apaptan narai cha ye pitubhajo vyushfau | see also i. 48, 9]. 
i. 48, 7. Esha ayukta pardvatah suryasyodayanad adhi | htam rathebhih 
subhagd ushdtk iyafh vi ydti ahhi mgnushdn | 8. VUvam asydh nandma 
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chahhase jagaj jyotnh 'krinoti ftunari | apa dmlio maghoni duhita divak 
ushuh uchhad apa sridhah [ 9. Ushah a hhdhi hkdnund chandrena duhitar 
divah I dvahantl hhlri amalhjam sauhhagam vyuchhanti divishthhu | 
10. Vihasga hi jivanam prdmmm tve vi yad uclihasi sunari \ 8d no 
rathena hrihatd vihhdrari Sradhi chitramaghe havam | [i. 49, 1. Usko 
hhadrelhir d gahi divas chid roehamld adhi \ vahantu arnnapmvah upa 
ivd mnino griham | 2. Supesasatlt suklum rathaiii yam adhjasthdh ushas 
tvam I tena msravasam janam prdra adya duhitar divah | vi. 65, 2. Vi 
tad yayur ariinayughhir akais chitraiit hhdnti ushams chandrarathdh | 
vii. 75, 6. Prati dyiitdndm arushdso aSvds chitrdh adrisrann ushasam 
•vahantah \ ydti kihhrd vikapisd rathena |]. i. 48, 12. Visvdn devdn d 
vaha somapltaye antarihhdd ushas tvam \ ^ 

“1. Lawn on us with prosperity, o Ushas, daughter of tho shy, 
with great glory, o luminous and bountiful goddess, with riches. 2. 
(These dawns) bringing horses and cows, and all-bestowing, havo 
oftenliracs hastened to shine.^®* Awake for me joyful voices (or hymns)'***^® 
0 Ushas, and send us the wealth of the magnificent. 3. Ushas has 
dawned (before) ; let her now dawn (again), tho goddess who impels 
our chariots, which at her arrivals are borne forward, like wealth- 
seekers in the ocean.^*^® 4. Kanva, the chief of his race, hero celebrates 
the namo of those wise men who at thy approaches, o Ushas, direct 
their thoughts to liberality. 5. Like an active woman, Ushas advances 
cherishing^®’ (all things) j she hastens on arousing footed creatures,®®® and 

23^ The word ranfavc is so rendered by Rcnfey. See liis translation, in loco, and 
his Glossary to tlie Sdma-veda, s.rv. ush, and and rastn ; and Roth s.v, tish. 2. 

^ Bciifcy renders sunritdh here by “ Ilcrrliclikeiten,” ‘ glorious things ; ’ but in 
i. 92, 7, and i. 113, 12, he translates the same word by “beautiful hymns,” A note 
on it by Professor Aufrocht will be found further on. 

2®® The sense of dadhrire in this clause is not very clear. Prof. Wilson renders 
after Siiyana : “ chariots, which are harnessed at her coming ; as those who are 
desirous of wealth send ships to sea.” Prof. Benfey explains ; “ carts, which roll at 
her approach, like wealth-seekers in the sea;” *>., as he adds in a note : “Tho 
waggons full of wealth are driven hither by tho dawn ; they are so full as to reel and 
swing about.” It is dillicult to see how this sense can be extracted from the words. 

2®'^ Sayana makes pmbhuujatl ~ prahariihcm survam pdlaymdl* Benfey renders 
it “ruling,” and Roth s.v. “rendering service.” 

268 Professors Benfey and Bollenscn (Orient und Occident, ii. 463) both explain 
jarayanli here in the sense of “setting in motion,” or “arousing,” tho former deriv- 
ing it from the root yV/r, “ to hasten,” and the latter from jar = yar, “ to wake.” — 
See Bollensen’s remarks in pp. 463-465. In other places, as we shall see, and as he 
allows, it must be rendered “ making old.” 
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makes the birds fly aloft. 6. She sends forth both the active and the 
beggars (to their occupation) ; lively, she loves not to stand still ; the 
flying birds no longer rest after thy dawning, o bringer of food.^*^ 
[i. 124, 12. The birds fly up from their nests, and men seeking food, 
leave their homes.] 7. She has yoked (her horses) from the remote 
rising-place of the sun ; this auspicious Ushas advances towards men 
with a hundred chariots. 8. Everything that moves bows down before 
her glance ; the active goddess creates light ; by her appearance tho 
magnificent daughter of the sky drives away our haters ; Ushas has 
repelled our enemies. 9. Shine forth, Ushas, daughter of tho sky with 
brilliant radiance, bringing to us abundant prosperity, dawning upon 
our devotions. 10. In thee, when thou dawncst, o lively goddess, is the 
life and the breath of all creatures ; resplendent on thy massive car hear 
our invocation, [i. 49, 1. Come, Ushas, even from the light of the sky, 
by auspicious (paths) ; let the ruddy (horses) bring thee to the house 
of the offerer of soma. 2. Protect to-day, o Ushas, daughter of tho 
sky, the prosperous man with that beautifully formed and pleasant 
chariot on which thou standcst. vi. 65, 2. They went apart with 
their ruddy-yoked horses; the DaAvns on the luminous cars shine 
brilliantly, vii. 75, 6. The bright and ruddy steeds were beheld 
bearing onward tho shining Ushas. The lustrous goddess moves in a 
chariot beautified with all sorts of ornaments], i. 48, 12. Ushas, 
bring all the gods to drink our soma.” . 

i. 92, 1 (=S.V. ii. 1105). Etah u tijah Ushasah htum akrata purve 
^rdhe rajaBo"^^ hhdmm anjate | nishkrinvutmh dyudhdmva dhrishnavah 
prati gdvo arushlr yanti fndtarah | 2(s* S.V. ii. 1106). Ud apaptann 
armdh hhdnavo vfithd Bvdyvjo aruskir gdh ayvJcshata | akrann ushdso 
vayundni purvathd rmanlam hhdmm anishir aiisrayuh \ 3 (=!S.V. ii. 
1107). Archanti ndrir apaso na vhhfibhih samdnena yojanena d pard^ 
vatah I tshatn vahantih sukrite svddnave vised id aha yajamamya swu 
vate I 4. Adhi peidr/isi vapate n^itur iva apornute vakshah usreva bar- 
jaham | jyotir vikasmai bhuvandya krinvatl gdvo na vrajaih vi ushdh 

vajlnivati explained by Yuako, Nir. xi. 2G, and xii. 6, by annmall; and by 
Siiyana on R.V. i. 3, 10, by annavat-kriyavatl^ ** mistress of rites possessing food." 
These senses of the word seem uncertain. 

*50 Compare i. 124, 61 : purve *rdhe rajaso aptyasya gavam janitri akrita pra 
hetum I The mother of tho cows has displayed her signal in the eastern part of the 
watery firmament." 
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iivar iamah \ [i. 123, 10. Kamjeva tanvd sukdund eslii devi decam 
iyahhamunam | sammayamdnd yxivatih piirastdd dvir vahhdmi krtnuslie 
vilhdti I 11. SusankdSd mdtnmrishfeva yoshd avis tanvam krinushe 
driSe kam | i. 124, 4 (=Nirukta, iv. 16). adaHi iundhjuvo m 
mksho nodlidh tvdvir akrita priydni | admasad na snsato lodhayantl 
hk'attamd dgdt pmiar eyushmdm | 7 (==Nir. iii. 5). Ahhrdtd iva pim^ 
mh eti pratlvhl yarttdrug iva sanaye dhandndm \ jdyeva patye tisail 
sxwdsdh mJidh ha&reva ni rinlte apmh | v. 80, 5. JL^kd hihhrd m tanvo 
viddnd urdheva sndtl drUaye no adhdt | vi. 64, 2. Avir vakshah krinushe 
dumbhamnnd devi rochamdnd maholhih \ compare v. 80, 46]. i. 92, 5. 
Prati archih rukad asydh adarU vi tishthate hddkate krishnam ahhvam | 
svarxiih na pern vidatheshu anjan chitram diva duhitd hhdnum asret \ 
6. Atdrishma tamasas pdram asya tishdh uchhantl vayund krinoti | kiye 
chhando na smayate vilhdti supratJkd saumanasdya ajlgah \ 7. Bhdsvatl 
netri sunritdndm diva!}, stave duhitd Goiamelhih | prajdvato nrivato aka^ 
hudhydn usho goagrdn upa mdsi vdjdn \ 8. Ushas iaih asydih yaksam 
suvtrdih ddsapravargam rayim akaludhyam | sudamasd kavasd yd ti 
hhdsi vdjaprasutd suhhage Irihantam | 9. Vikdni devi hhuvand ^Ihicha- 
hhya pratichl chakshur urviyd vilhdti \ vikaihjlvaiii charase lodhaxjantl 
visvasya vucham avidat mandyoh | 10. Pmiah punar jdyamdnd'^^^ purdni 
samdnam varnam alhi iumlhamdnd ] ivaghniva kritnur vijah dmindnd 
martasya devi jaray anti dxjuh | 11, Fyurnati divo antdn alodhi upa sva* 
sdram sanutar yuyoti | praminatl manmhyd yugdni yoshd jdrasya cha^ 
kshasd vilhdti j [i. 115, 2. Sdryo devim TJshasham rochamdndm maryo 
na yoshdm alhi eti pakhdt | vii. 75, 4. JDivo duhitd Ihuvanasya patni | 
5. Vdjinivati suryasya yoshd'], i. 92, 12. Pamn na chitrd sulhagd 
pralhdnd sindhur na kshodah urviyd vi akait | aminatl daivydni vratdni 
suryasya cheti raknilhir drisdnd \ 13. Ushas tat chitram dlhara asma- 
hhyam vdjinivati | yena tokam cha tanaxjaih cha dhdmahe | 14. Usho adyeha 
gomati akdvati vilhdvari | revad asme vi uchha sdnritdvati | 15. Yukshva 
hi vdjinivati akdn adya arundn ushah \ atha no vikd saulhagdni dvaha | 

Compare R.V. ix. 9G, 20. 

Compare iv. 61, 9 : Guhantlh ahhvam asitam ruiadhhir stihrds tanubhih iueha» 
yah I “The bright lucid Dawns concealing the black abyss with their radiant bodies.** 

Compare i. 123, 2 : Uchcha vi akhyad ymatih punarhhuh \ “ The youthful 
(goddess) born anew, has shone forth on high.” iii. 61, 1 ; Furdnt devi ymatih 
puramdhir am vratam charaei | “ Thou, o goddess, old, (and yet) young, wise, 
movest at thy will.” 
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*M. These Dawns have become conspicuous; they display their 
lustre in the eastern hemisphere; like bold warriors drawing forth 
thoir weapons, the ruddy mother-cows advance. 2. The rosy beams 
have flashed up spontaneously ; they have yoked the self-yoked ruddy 
cows. The Dawns, as of old, have brought jis consciousness ; the red 
cows have assumed a brilliant lustre. 3. Like women active in their 
occupations, they shine from afar along a common track, bringing sus- 
tenance to the pious and liberal worshipper, and all things to the man 
who offers libations of soma. 4. Ushas, like a dancer, puts on her gay 
attire ; she displays her bosom as a cow its udder : creating light for 
all the world, she has dissipated the darkness, as cattle (abandon) their 
stall.^*^* [i. 123^ 10. Like a maid triumphing '^®* in her (beautiful) form, 
thou, goddess, advancest to meet the god who seeks after thee (the sun) ; 
smiling, youthful, and resplendent, thou unveilcst thy bosom in front. 
11. Like a fair girl adorned by her mother, thou displayest thy body to 
the beholder, i. 124, 4. She has been beheld like the bosom of a bright 
maiden.'^®® Like Nodhas,*®^ she has revealed things that we love. 
Awaking the sleepers like an inmate of the house, she has come, tho 
most perpetual of all tho females who have returned. 7. As a woman 
who has no brother appears in presence of (another) man, as a man 
mounted on a chariot goes forth in pursuit of wealth, as a loving wife 
shews herself to her husband, so does Tishas, as it were, smiling, 
reveal her form.**®® v. 80, 5. She displays her person like a fair 


“As cattlo of their own accord go quickly to their own co^vpen” — Suyana. 
“ As cows open their stall” — Benfey, See his note in loco. 

2®* The word so rendered is sasadam , — Suyana explains it “becoming manifest,” 
Tho word, however, as appears from the context, as well as other passages in which 
it bccurs, i. 33,13; i. 116,2; i. 124,6; i. 141,9; vii. 98,4; vii. 104, 24; x. 
120, 5, has evidently the sense assigned to it by Roth, in Illust. of Nir. p. 83, where 
he renders it by “ triumphing,” in i. 33, 13, and x. 120, 5. In the passage before us 
he makes it mean “distinguished by beauty.” Benfey explains it by “triumphing” 
in i. 33, 13, and i. 116, 2. His translation of the R.V. does not extend beyond tho 
118th hymn of the Ist Maudala. 

2®® Suyana, following Yaska, explains iundhyuvo m vakahahy as tho “rays on tlio 
breast of the sun,” or as “ the breast of a particular white water bird.” Roth, Illust. 
of Nir. p. 44, translates “ as the breast of a pure virgin.” 

*®’ This is tho name of a Rishi. Roth thinks it may bo an appellative here. 
Muller, Trans, of R.V. i. p. 107, thinks it may have the general meaning of poet. 

*®® Roth, Illust. of Nir. p. 25, says “ The sense of the verse appears to bo : “ as a 
brotherless maiden, who after her father’s death has no longer any homo, turns more 
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‘woman, like one rising out of the water in which she has been bathing, 
vi. 64, 2. Thou, full of brightness, displayest thy bosom, o goddess, shin- 
ing in thy glory], i. 92, 5. Her bright ray has been perceived ; it ex- 
tends and pierces the black abyss. The daughter of the Sky has assumed 
a brilliant glow, like the decorations of tho sacrificial post on festivals. 
6. We have crossed over this darkness ; Ushas dawning restores con- 
sciousness ; radiant, she smiles like a flatterer seeking his own advan- 
tage ; fair in her aspect, she has awakened all creatures to cheerful- 
ness. 7. Tho shining daughter of tho skies, leader of cheerful voices 
(or hymns),-'’® has been lauded by tho Gotamas. Tishas, thou distri- 
butest resources in ofi’spring, men, horses, o,nd kinc. 8. Dlessed Ushas, 
thou who, animated by strength, shinest forth with wonderful riches, 
may I obtain that renowned and solid wealth, which consists in stout 
sons, numerous slaves, and horses. 9. Directing her eyes towards all 
creatures, the goddess shines before them far and wide. Bousing into 
motion every living thing, she notices the voice of every adorer. 10. 
Born again and again, though ancient, shining with an ever uniform 
hue, (she goes on) wasting away tho life of mortals, carrying it away 
as a clever gambler the stakes.'*®® 11. She is perceived revealing the 
ends of the sky ; she chases far away her sister (Night). Wearing out 
the lives of men, the lady shines with the light of her lover (the sun), 
[i. 115, 2. The sun follows the shining goddess Ushas, as a man, com- 
ing after, approaches a woman, vii. 75, 4. Daughter of the Sky, 
mistress of tho world, food-providing wife of the sun.] i. 92, 12. 
Tho bright, and blessed goddess has widely difl'used her rays, as 
if she were driving forth cattle in various directions, or as a river 


boldly to men, as a warrior on a chariot goes forth proudly to conquer booty (comp, 
ix. 96, 20), us a decorated wife in presence of her husband, so Ushas unveils before 
tho eyes of men all her beauty, smiling as it were in the sure consciousness of its over- 
powering etrcct." This explanation seems to express well the import of the word 
itasadam as interpreted in a previous note. 

See above, note 285. 

300 Suyana takes ivaghnl for a “fowler’s wife” {vyMhi-strTjf and vijah for 
“birds.” Sec AVilson in loco.' Benfey takes vijah for “dice,” and explains the 
clause as denoting a cunning gambler who tampers with the dice, by shaving them 
down. See his note. Bollenscn, Orient und Occident, ii. 464, translates : “ as a 
fortunate gamester carries off the gains.” The phrase vijah iva a miymti occurs again 
in R.V. ii. 125, where Suyana takes vijah for wkejahahy “ a vexcr.” So uncertain 
are bis explanations ! 
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rolling down its floods ; maintaining tho ordinances of the gods, sho 
is perceived, made visible by the rays of the sun. 13. Ushas, provider 
of food, bring us that brilliant fortune whereby we may possess off- 
spring. 14. Ushas, resplendent, awaking cheerful voices (or hymns), 
dawn richly upon us to-day, bringing cows and horses. 15. Yoke to- 
day, Ushas, thy ruddy steeds, and then bring us all blessings.’’ 

i. 113, 1 (=S.V. ii. 1099; Nir. ii. 19). Idam ^reMiaiii jyotishiim 
jyotir Cigat cliitrah prahto ajaitishfa vibhvd | yatkd prasutd Savituh 
savdya eva rdtn JJahaae yonim araik | [i. 124, 8 ^vasd svasre jyd^ 
ymyai yonim araig apaiti aaydh prativhahhya iva] i. 113, 2 ( =» 
S.V. ii. 1100; Kir. ii. 20). RuSadvaisa rusati kvetyd dgud araig u 
Icrishna sadandni asydh | samunahandhu amrite anucM dydvd varnam 
cliaratah umindne | 3 (* S.V. ii. 1101). Samdno adhvd svasror anan- 
tas tarn anyd ^nyd charato devasishte | na methete na tashthatuh sumeke 
naUoshdshd samanasd virupo | 4. Rhusvad nctrl sunritdndm acheti 
chitrd vi duro nah cUah | prdtpya jagad vi u no rdyo akhjad ushdh 
ajigar llmvandni vihd | [i. 48, 15. Usho yad adya hhdmmd vi 
dvdrdv rinaro divah | ityddr\ i, 113, 5. Jihmahje char Have maghoni 
dhhogaye ishtaye rdye u tvam ] dahhram pasyadhhyah urviyd vi 
chaksfie ushdh ajigar bhuvandni vised \ 6. Kshattrdya team sravase tvam 
mahiyai ishtaye tvam artham iva tvam ityai | visadrisa jlvitd ^bhipra- 
chakshe ushdh ajigar bhuvandni vised | 7. Rshd divo duhitd pratyadarH 
vyuchhanii yuvatih sukravdsdh | visvasyesdnd pdrthivasya vasvah tisho 
adyeha subhage vi uchha | 8. Pardyatindm anu eti pdthah dyatindm 
prathamd iah'atindm | vyuchhanti jivam udirayanti ushdh mritam kaili 
chana bodhayantl | [i. 123, 8. Sadrislr adya sadrislr id « svo dirgham 
sachante Varunasya dhdma \ anavadyds trMatam yojandni ekaikd kra- 
turn pari yanti sadyah \ 9. Jdnatl ahnah prathamasyo ndma iukrd kpish- 
nad ajanishfa hitichi | ritasya yoshd m mindti dhdma ahar ahar nish- 
kfitam dcharantl\ i, 113, 9. Ushoyad agnim samidhe chakartha vi yad 
dvai ehakshasd suryasya | yad mdnushdn yakshyamdndn ajlgas tad deveshu 
chakrishe bhadram apnah | 10. Kiyati d tat samayd bhavdti ydl} vyushur 
ydi cha nunam vyuchhdn [ anu purvdh kfipate vdvasdnd pradidhyana 
josham anydbhir ydti | 11. lyus te ye pUrvatardm apaSyan vyuchhantim 
mhasam martydsah | asmdbhir u nu pratichakshyd abhud d u te yanti 

Comparo vii. 77, 2 : Via mm pratlchi aaprafhHj^ ud ast/idd ruaad vdso bibhratt 
iuhram aivaiU 
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ye aparishu paiym | 12. Yuvayaddvesha ritapdh fitejah sumnuvarl 
sunntd irayantl | simangalir hihhrati devavUim ijiddya Uishdfk iresfha- 
tamd vi uchha 1 13. ^asvatptird ushdh vi uvdsa devi atho adya idam vi 
dvo maghonl [ atho vi uchkdd uttardn am dyun ajard ^mritd charati 
svadhdbhih \ 14. Vi anjihhir divak dtdm adyaud apa krishndih nirnijam 
devi drah | prahodhayanti armebhir akair d ushdh ydti suyiijd rathena | 
15, Avahantl poshyd vary uni chitram hettm krinute chekitdnd | lyushlndm 
upamd sdkatlndih vibhdtmdm prathamd ushdh vi akait | [i. 124, 2. 
Aminatl daivydni vratdni praminati mamshyd yugdni | lyushindm 
upamd sakaiindm dyaiindm prathamd ushdh vy adyaut |] i. 113, 16. 
Ud irdhvam jlvo asur nah ugdd apa prdgdt tamah d jyotir eti | araik 
panthdm ydtave Surydya aganma yatra pratirante dyuh \ 17. Syumand 
vdchah ud iyartii vahnih stavdno rebhah ushaso vibhdtlh j adya tad uchha 
grinate maghoni asme dyur ni didihi prajdvat \ 18. Yah gomatlr usha- 
sah sarvavlrdh vyuchhanti ddkshe viartydya \ vdyor iva sunritd^dm 
udarke tdh akadoh akavat somasutvd | 19. 3fdtd dccdnum Aditer anl^ 
kafn yajnasya kctur brihati vi bhdhi \ prakstikrid brahmane no vi uchha 
d no jane janaya vikavdre | 20. Yat chitram apmh usliaso vahanti tjdndya 
hkmdndya bhadram 1 tan no Mitro Varuno mdmahantdm Aditih sindhuh 
l^pithivi uta Dyauh | 

‘^1. ** This light has arrived, the greatest of all lights ; the glorious 
and brilliant illumination has been born. Inasmuch as she (Tishas) 
has been produced for the production of Savitri, the Night has 
made way for TJslias. [i. 124, 8. The sister (Night) has made 
way for her elder sister (Tishas) ; and departs, after she has, as it 
were, looked upon her], i. 113, 2. The fair and bright Tishas, 
with her bright child (the Sun) has arrived ; to her the dark 
(Night) has relinquished her abodes ; kindred to one another, im- 
mortal, alternating. Day and Night go on changing colour. 3. The 
same is the never-ending path of the two sisters, which they travel, 
commanded by the gods. They strive not, they rest not, the prolific 
Night and Dawn, concordant, though unlike. 4. The shining Tishas, 
leader of joyful voices (or hymns), has been perceived ; she has opened 
for us the doors (of the sky) : setting in motion all moving things, 
she has revealed to us riches; Tishas has awakened all creatures, 
[i. 48, 15. Tishas, as thou hast by thy light opened to us the two 
doors of heaven, etc.] i. 113, 5. (Arousing) the prostrate sleeper to 
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move, (impelling) another to enjoyment, to the pursuit of wealth, 
(enabling) those who see but a little way, to see far; Ushas has 
awakened all creatures. 6 . (Arousing) one to seek royal power, 
another to follow after fame, another for grand efforts, another to 
pursue as it were his particular object, — Ushas awakes all creatures to 
consider their different modes of life. 7. She, the daughter of the sky, 
has been beheld breaking forth, youthful, clad in shining attire: 
mistress of all earthly treasures, auspicious Ushas, shine here to-day. 
8 . Ushas follows the track of the Dawns that are past, and is the 
first of the unnumbered Dawns tliat arc to come, breaking forth, 
arousing life, and awaking every one that was dead. [i. 123, 8 . 
Alike to-day^ alike to-morrow, they observe the perpetual ordinance 
of Varuna. Spotless, they each instantaneously shoot forward thirty 
yojanas, their destined task.®®^ 9 ^ Knowing the indication of the 
earliest day, the bright, the lucid (goddess) has been born from the 
black (gloom). The female docs not transgress the settled ordinance, 
coming day by day to the appointed place.] i. 113, 9 . Inasmuch as 
thou hast made Agni to be kindled, hast shone forth by the light of 
the sun, and hast awakened the men who are to offer sacrifice, thou 
hast done good service to the gods. 10 . How great is the interval 
that lies between’*^ the Dawns which have arisen, and those which 
are yet to arise ? Ushas yearns longingly after the former Dawns, 
and gladly goes on shining with the others (that are to come). 
11 . Those mortals are gone who saw the earliest Ushas dawning; we 
shall gaze upon her now ; and the men are coming who are to behold 
her on future morns. 12 . Kepelling foes, protecting right (or rites), 
born in right (or rites), imparting joy, stimulating joyful voices (or 
hymns), bringing good fortune, promoting the feast of the gods, rise on 
us, Ushas, the best (of all Dawns). 13. Perpetually in former days did 
the divine Ushas dawn ; and now to-day the magnificent goddess 
beams upon this world : undecaying, immortal, she marches on by her 
own will. 14. She has shone forth with her splendours on the borders 
of the sky; the bright goddess has chased away the dark veil of 

Sec Bohtlingk and Roth, a.v. h^atu. 

samaya means “ near,” according to Suyana, Prof. Mailer, Trans, p. 220, 
considers it to signify “ together," “at once." The rendering I have given is that 
of Professor Aufrecht. 
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night; arousing tho world, Ushas advances in her well-yoked car, 
drawn by ruddy steeds. 15. Bringing with her abundant boons, 
revealing herself, she displays a brilliant lustre. Ushas has shone 
forth, the last of the numerous Dawns which are past, and the first of 
those which are coming, [i. 124, 2. Alaintaining the ordinances of 
the gods, but wasting away the lives of men, Ushas has shone forth, 
the last of the numerous former dawns, and the first of ihose that are 
coming.] i. 113, 16. Arise! our life, our breath, has come ; darkness 
has departed ; light arrives ; Ushas has opened up a path for the sun 
to travel : we have reached the point where men prolong their days. 
17. The priest, the poet, celebrating the brightening Dawns, arises with 
the web^‘ of his hymn ; shine therefore, magnificent Ushas, on him 
who praises thee ; gleam on us with life and offspring* 18. ;May ho 
who ofiers libations of soma obtain such Dawns as rise upon tho liberal 
mortal, (Dawns) rich in kinc, in (sons) all stalwart, and in horses, at 
the end of his hymns which resound like tho wind.'^"® 19. Mother of 
the gods, manifestation of Aditi, forerunner of the sacrifice, mighty 
Ushas, shine forth ! Arise, bestowing approbation on our prayer ; giver 
of all boons, increase our progeny.^®® 20. May Alitra, Varuna, Aditi, 
the Ocean, the Earth, and the Sky, bestow upon us those brilliant and 
excellent resources which the Dawns bring to the man who offers 
sacrifice and praise.” 

(2) Relations of Ushas to the other deities. 

Ushas, as we have seen, is constantly described as the daughter of 
the Sky {duhitu Riiah, as in i. 30, 22; i. 48, 1, 8, 9 ; i. 92, 5, 7 ; i. 
183, 2; iv. 30, 8; vii. 67, 2; viii. 47, 14 f.; divijah in vii. 75, 1).”’^ 
She is also called the sister of Bhaga and the kinswoman of Varuna, 
i. 123, 5 {Bhagasya svasd Varmasya jdmih). She is also the sister of 

Syumam is taken by Suyana as an accusative plural and construed with 
vachah in tho sense of “hymns sowed together,” or “connected.” Professor Benfey 
takes it as tho instrumental singular of syumany and renders, “ with the wch of the 
word.” Professor Aufrccht confirms this view, referring to E.V. iii. 61, 4. 

See Benfey in loco, and Bohtlingk and Both, s.v. ndarka, where mnxita is ex- 
plained of hymns. 

300 Professor Aufrecht proposes to translate jane « janaya by “give us prominence 
among men.” Siiyana explains the w'ords by “ settle us in the country ” [janapade 
dbhimukhyena prZidurbhavaya j avasthdpaya. 

30’ In i. 46, 1, she is called “ the beloved of the Sky” {priyd BivaK). 
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Night, i. 113, 2, 3 ; x. 127, 3, and in i. 124, 8, the cider sister. Night 
is also in one place, x. 127, 8, called the daughter of the Sky. The 
two sisters are frequently conjoined in the duals nakiosJmd and ushasu- 
naUd or otherwise, i. 13, 7; i. 90, 7; i. 96, 5; i. 122, 2; i. 186, 4; 
ii. 2, 2 ; ii. 3, 6 ; ii. 31, 5 ; iv. 65, 3 ; v. 41, 7 ; vii. 2, 6 ; vii. 42, 5 ; 
ix. 5, 6 ; x. 36, 1 ; x.. 70, 6 ; x. 110, 6. In vii. 2, 6, they arc com- 
pared to two great celestial females {jjoshane divye main na UBliasdmhtd)^ 
and in ii. 31, 5, they are characterized as the two blessed goddesses 
who are seen alternately and impel all moving things {uta tye devi 
siibhage mithudrisd mhamnaldd jagatdm apijuvd | fitushe |). Tishas is 
also, as was to be expected, frequently brought into connection with 
the Sun. As wc have seen above, he is called her lover, i. 92, 11, or if 
with Roth, s.v.^dra, wc should understand this of Agni, the Sun is 
indubitably described as going after Ushas as a man after a woman, in 
i. 115, 2, quoted above. Ho is said to follow her track, v. 81, 2 
{savitd ami prayamm tisJinso vi rdjati); and she is represented as 
bringing the eye of the gods and leading on the beautiful white horse 
(the sun), vii. 77, 3. She is declared to be the mistress of the world 
and the wife of the sun, vii. 75, 5 {bhuvanasya patni | vujinivatl suryasya 
yo8hd)f as the Hawns, in the plural, are said to be in iv. 5, 13 {Icadu no 
devlr aniritasya patni h suro varnena tatanann ushasah). In iii. 61, 4, 
Ushas is said to be svasarasya patni, which Sayana renders wife of the 
Sun or the Day.®®® In vii. 78, 3, the Dawns are even said to generate 
the sun, sacrifice and Agai {ajljanan suryam yajnam agiiim). Ushas and 
Agni are also frequently brought into conjunction, fire being always 
kindled for sacrificial purposes at dawn. He is called her lover, and 
is said to appear with, or before the dawn, i. 69, 1 ; i. 124, 1, 11 ; iii. 
6, 1 ; iv. 13, 1 ; iv. 14, 1 ; vii. 8, 1 ; vii. 9, 1, 3 ; vii. 10, 1 ; vii. 67, 
2; vii. 77, 1 ; vii. 78, 2; viii. 43, 5 ; x. 1, 1 ; x. 8, 4 j x. 35, 6; x. 
122, 7.®^“ In one place ho is represented as going to meet her as sho 
comes, and to beg for riches (iii. 61, 6. dyatm Ague Ushasarn vibhdtlm 
vdmam esM dravinam bhihhamdnah). In vii. 6, 5, Agni is said to have 

308 So Professor Roth understands milhudfUd, Siiyana makes it “looking at 
each other.” 

308 Roth, however, Illustr. of Nirukta, p. 56, says svasara (neuter) means only 
customary road, place of abode, court for cattle, but he docs not advert to this passage. 

3^0 In X. 3, 3 (saS.V. ii. 898), Agni appears to be the lover of his sister, the Night. 
Bee Benfey’s truns. of the B.V. ii. 898. 
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adduces E.V. x. 138, 5, as referring to the same myth: IndraBya 
vajrad abibhed abhisnathah prdkrdmat sundhyur ajahdd Ushdh anah | 

The bright Ushas was afraid of the destructive thunderbolt of Indra ; 
she departed and abandoned her cliariot.’* And in x. 73, 6, it is said 
that Indra destroyed certain foes like the chariot of Ushas (avdhann 
Indrah Ushaso yathd anah). 

Soma is said to have made the Dawns bright at their birth, vi. 39, 3, 
(iuchtjanmanah UshasaS chahdrii\ and to have formed them the wives 
of a glorious husband, vi. 44, 23 {ay am akrinod ushasah supatnlh). 
Bfihaspati is said to have discovered Ushas, the Sun, etc., x. 67, 5, 
{Brihaspatir Ushasam Suryam yarn arkaiti vtveda), and to have repelled 
the darkness by light, x. 68, 9 (so arkena vi babddhe tamdmi). 

The early fathers, who were wise and righteous, and companions of 
the gods in their festivities, arc said to have possessed efficacious hymns 
wherewith they discovered the hidden light, and generated Ushas, vii. 
76, 4 {te id devdndm sadhamddah dsann ritdvdnah kavayah purvydsa^ | 
gulham jyotir pitaro anvavindan miyamanirdh ajanayann^Uahdsam). 


(3) Epithets^ characteristics^ and functions of Ushas. 

The Nighantu, i. 8, gives sixteen names of Ushas, which seem to be 
almost entirely epithets, viz. vibhdvarl (the resplendent), sunarl (the 
beautiful), bhdsvati (the shining), odaii (the flowing, gushing, from the 
root ttdf according to Professor Doth, s.v.)^ chitrdmagha (possessed of 
brilliant riches), arjunl (the white), vujinif vdjimvati (the bringer of 
food), sumndvarl (the giver of joy), ahandj dyotand (the bright), hetyd 
(the fair-coloured), arushi (the ruddy), sunritdy sunritdvaiiy sunritd- 
varl (the utterer of pleasant or sacred voices).^“ Some of these epithets 

Professor Aufrecht thinks that this v*'ord swirita is to be explained as follows : Ho 
considers it to bo a derivative from nfity ** to bo in motion/' compounded with sh. 
Its first meaning is ‘movable’ {sunfita maghdniy R.V. vii. 67, 6), then ‘brisk,’ 
‘alert’ {sunfitay predicated of Indra, viii. 46, 20; nmrite of Ushas, iv. 65, 9; 
i. 123, 5; 124, 10; viii. 9, 17). As a feminine substantive in the plural it means 
either ‘activity,’ or, with a supplied ytV, “lively voices” {sTiufitmam girmiy iii. 31, 
18) ; netri iunjitamm is Ushas as a stimulator, or rather, leader (xopvyos) of joyful 
voices (of birds, etc.) ; sunfitd ttayanfi is just the same. Professor Aufrecht is of 
opinion that the words vHyon' iva sunritmidm ndarkcy in R.V. i. 113, 18, should not 
he rendered as I have done in p, 190, above, but translated thus : “ wlicn fervent 
voices arise like tho rising of the wind {ortu vocum velut ortu m?^»).” Udarka he 

13 
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are of frequent occurrence in the hymns, and there are also many others 
to he found there, such as maghonl (the magnificent), subhaga (the fortu- 
nate), arunapm (the ruddy), ritdvari (the righteous), ritapd (the pre- 
server of right or of order), riteja (born in right, or order), hchi 
(bright), hirangavarm (gold-hued), deii. (the goddess, or the divine), 
amritCi (the immortal), ranrasandrih (of pleasant aspect), siidritika- 
sandrik (the same), supratikd (the brilliant), safgaSravasi (possessed of 
real wealth, or renown), dunuchilru (bringing brilliant gifts), ghritapra- 
tlkd (shining like butter), imlratamd (most similar to Indra), i. 30, 20 j 
i. 48, 1, 2, 7, 10 ; i. 92, 6-9, 14, 15 ; i. 113, 2, 12, 13 ; i. 123, 
4, 6 ; i. 134, 4 ; iii. 61, 2, 5 ; iv. 55, 9 ; v. 59, 8 ; v. 80, 1 ; vii. 75, 
5; vii. 77, 2; vii. 78, 4; vii. 79, 3; vii. 81, 1 ; viii. 62, 16. 

Ushas is borne onward on a shining chariot, of massive construction, 
richly decorated and spontaneously yoked {raihem Irihatd^ — siipesand , — 
visvapisdy — sohchatd—jyotishnatd, — svadkagd y\ijgamdnena\ i. 48, lO; 
i. 49, 2; i. 123, 7; iii. 61, 2; v. 80, 2; vii. 75, 6; vii. 78, 1, 4; 
from the distant cast, i. 92, 1 ; i. 124, 5, She is also said to arrive on 
a hundred chariots, i. 48, 7. She is drawn by ruddy horses {anmehliir 
akaih), i. 30, 22; i. 49, 1; i. 92, 15; i. 113, 4; iii. 61, 2; iv. 51,5; 
V. 79, 1 ff. ; vii. 75, 0, or by cows or bulls of the same colour, JS'ighantu 
i. 15; It.V. i. 92, 2; i. 124, 11; v. 80, 3; and traverses rapidly a 
distance of thirty yojanas, i. 123, 8. Like a beautiful young woman 
dressed by her mother, a richly decked dancing girl, a gaily attired 
wife appearing before her husband, or a female rising resplendent out 
of the bath, — smiling, and confiding in the irresistible power of her 
attractions, she unveils her bosom to the gaze of the beholder, i. 92, 
4; i. 123, 10; i. 124, 4ff. ; v. 80, 4, 5; vi. 64, 2. She dispels the 
darkness, disclosing the treasures it had concealed ; she illuminates the 
world, revealing its most distant extremities. She is the life and 
breath of all things, causing the birds to fly forth from their nests, 
visiting every house, and like an active housewife arousing her house- 
hold, awakening the five races of men, yea aU ereatures, as if from 
death, and sending men forth to the pursuit of their several occupations, 

regards as derived from nd and the root f», and as meaning “rising," “motion 
upward," and compares R.V. iii. 8, 6. Devaydh viprah udiyartti vacham^ “The pious 
priest raises his voice;" and vi. 47, 3. Jiyam me pltah udiyartti vacham^ “This 
soma, when drunk, raises my utterance." I note that smritd is invoked as a goddess 
{dcvi) in R.V. i. 40, 3, and x. 141, 2. 
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i. 48,5, 8, 10; i. 49, 4; i. 92, 11; L 113,8, 16; i. 123,4, 6; i. 124, 
12; ii. 34, 12 ; vii. 76, 1 ; vii. 79, 1 f.; vii. 80, 1, and rendering good 
Bervice to the gods, by causing all worshippers to awake, and the sacrificial 
fires to be kindled, i. 113, 9. She is, however, entreated to arouse only 
the devout and liberal worshipper, and to leave the ungodly niggard 
to sleep on in unconsciousness, i. 124, 10; iv. 51, 3. She is young, 
being born anew every day, and yet she is old, nay immortal, and 
wears out the lives of successive generations, which disappear one after 
another, while she continues undccaying, i. 92, 9 ff. ; i. 113, 13, 15 ; 
i. 123, 2; i. 124, 2; vii. 18, 20. 

The worshippers, however, sometimes venture to take the credit of 
being more alert than Ushas, and of awaking her instead of being 
awakened by hef {prati stomair ahhutsniahiy iv. 52, 4; vii. 68, 9 ; 
vii. 81, 3 ; x. 88, 19 ; and this the Vasishthas claim to have been the 
first to do by their hymns, vii. 80, 1 {prati stomehhir xisJmam 
Vasishthah glrhhir viprdsah prathamdh abudhran ) ; and in one place 
she is solicited to make no delay, that the sun may not scorch her 
like a thief or an enemy, v. 79, 9 {pi nchlia duhitar Divo mu chiram 
iamthdh, apah | na it tvd stemm yathd ripum taputi mro archixhd). 
She is prayed to bring the gods to drink the libations of Soma, i. 
48, 12. Agni and the gods generally aro described as waking with 
Ushas {u8harhudh(ih)j i. 14, 9; i. 44, 11 ; i. 92, 18; iii. 2, 14; iv. 6, 
8 ; vi. 4, 2 ; vi. 15, 1 ; ix. 84, 4. 

As we have already seen from the hymns which have been trans- 
lated, she is frequently asked to bring, or dawn (as in former times) on 
the worshipper with, various sorts of wealth, children, slaves, etc., to 
afford protection, and to prolong life, i. 30, 22 ; i. 48, 1 ff., 9, 
11, 15; i. 92, 8, 13 ff.; iv. 51, 7 ; vii. 41, 7; vii. 75, 2; vii. 77, 5; 
to revolve like a wheel ever new, iii. 61, 3; to confer renown and 
glory on the liberal benefactors of the poet, v. 79, 6 f. (corap. i. 48, 4) ; 
to drive away sleeplessness to Trita Aptya, viii. 47, 14-16. 

The worshippers in one place ask that they may obtain from her 
riches, and stand to her in the relation of sons to a mother (vii. 81, 
4 : tasyds te ratmhhdjah imalie vayam sydma mdtur m sunavah). 

In X. 58, 8, the souls of the departed arc said to go to the sun and 
to Ushas. 
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UshaSt as represented in the hymns^ — a metrical shtch 

In the following verses I have attempted to reproduce the most 
striking ideas in the hymns to Tishas, which have been quoted above. 
It will bo seen on comparison that there is little in these lines of 
which the germ will not be found in the originals, though some of the 
ideas have been expanded and modihed. 

Hail, Ushas, daughter of the sky, 

Who, home upon tliy shining car 
By ruddy steeds from realms afar, 

And ever lightening, drawest nigh : — > 

Thou sweetly smilcst, goddess fair. 

Disclosing all thy youtliful grace. 

Thy bosom bright, thy radiant face, 

And lustre of thy golden hair ; — 

(So shines a fond and winning bride, 

Who robes her foim in brilliant guise, 

And to her lord’s admiring eyes 
Displays her charms with conscious pride • 

Or virgin by her mother decked, 

Who, glorying in her beauty, shews 
In every glance, her power she knows 
All eyes to fix, all hearts subject; — 

Or actress, who by skill in song 
And dance, and graceful gestures light, 

And many-coloured vestures bright, 

Enchants the eager, gazing throng ; — 

Or maid who, wont her limbs to lave 
In some cool stream among the woods. 

Where never vulgar eye intrudes, 

Emerges fairer from the wave) ; — 

But closely by the amorous sun 
Pursued, and vanquished in the race, 

Thou soon art locked in his embrace. 

And with him blondest into one. 
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Pair Tishas, though through years untold 
Thou hast lived on, yet thou art bom 
Anew on each succeeding mom. 

And so thou art both young and old. 

As in thy fated ceaseless course 
Thou riscst on us day by day, 

Thou wcarcst all our lives away 
With silent, ever-wasting, force. 

Their round our generations mn : 

The old depart, and in their place 
^Springs ever up a younger race. 

Whilst thou, immortal, lookest on. 

All those who watched for thee of old 
Are gone, and now ’t is wo who gaze 
On thy approach ; in future days 
Shall other men thy beams behold. 

But *t is not thoughts so grave and sad 
Alone that thou dost with thee bring, 

A shadow o^er our hearts to fling ; — 

Thy beams returning make us glad. 

Thy sister, sad and sombre Night 
With stars that in the blue expanse 
Like sleepless eyes mysterious glance, 

At' thy approach is quenched in light 

And earthly forms, till now concealed 
Behind hep veil of dusky hue. 

Once more come sharply out to view, 

By thine illuming glow revealed. 

Thou art the life of all that lives, 

The breath of all that breathes ; the sight 
Of thee makes every countenance bright, 
New strength to every spirit gives. 
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’W^'licn thou (lost pierce the murky gloom, 
Rirds iluttcr forth from every brake, 

All slcH'pers as from death awake, 

And meu their myriad tasks resume. 

Some, prosperous, wake in listless mood, 
And others every nerve to strain 
The goal of power or wealth to gain. 

Or what they deem the highest good. 

]3ut some to holicT thoughts aspire. 

In hymns the race celestial praise, 

And light, on human hearths to bla^jo, 
Tlic heaven-hora saciificial Fire. 

And not alone do bard and priest 
Awake ; — the gods thy power confess 
]3y starting into consciousness 
When thy first rays suffuse the cast ; 

And hasting downward from the sky, 

They visit men devout and good. 

Consume their consecrated food. 

And all their longings satisfy. 

IJright goddess, let thy genijd rays 
To us bnng stores of envied wc’ulth 
In kine and steeds, and sons, with health, 
And joy of heart, and length of days. 




SECTION XII^^ 


AGNI. 

Agni is the gotl of fire, the Ignis of the Latina, the Ogni of the 
Slavonians. He is one of the most prominent deities of the Rig-veda, 
as the hymns addresed to him far exceed in number those which are 
devoted to the ^celebration of any other divinity, with the sole ex- 
ception of Indra. 

(1) nin functions. 

Agni is no^ like the Greek Hephaistos, or the Latin Vulcan, 
the artificer of the gods (an office which, as we shall presently 
see, is in the Veda assigned to Tvashtri), but derives his principal 
importance from his connection with the ceremonial of sacrifice. 
He is an immortal {amritaf amartya) i. 44, 6 ; i. 58, 1 ; ii. 10, 
1, 2; hi. 2, 11 ; hi. 3, 1 ; hi. 11, 2; hi. 27, 5, 7; vi. 9, 4 ; 

vh. 4, 4 ; viii. 60, 11 j x. 79, 1, who has taken up his abode 

among mortals as their guest {atithi)^ i. 44, 4 ; i. 58, 6; ii. 4, 1 ; 
hi. 2r 2 ; iv. 1, 20 ; v. 1, 8 j v. 8. 2 ; v. 18, 1 ; vi. 2, 7 ; vi. 15, 
1, 4; vh. 8, 4 ; vih. 73, 1 ; x. 1, 5 ; x. 91, 2 ; x. 92, 1. Ho is 
the domestic priest, purohitay ritvij) hotriy IrahnaUy who wakes with 
the dawn {usharludh)y or even before the dawn {uslmah purohitam) 
i. 1, 1 ; i. 12, 1 ; i. 13, 1, 4; i. 26, 7; i. 36, 3, 5; i. 44, 7, 12; i. 45, 
7 ; i. 58, 1, 6; i. 60, 4; i. 68, 4, (7); i. 76, 2, 4; i. 127, 1 ; i. 141, 
12; i. 149, 4, 5 ; ii. 5, 1 ; ii. 6, 6 ; li. 9, 1 ; hi. 7, 9; hi. 10, 2, 7 ; 

ih. 11, 1 ; hi. 14,’ 1 ; hi. 19, 1 ; iv. 1, 8 ; v. 11, 2; v. 26, 7; vi. 15, 

1, 4, 16; vi. 16, I; vii. 7, 5 ; vh. 10, 5; vh. 11, 1 ; vh. 16, 5, 12; 

vih. 44, 6 ; vih. 49, 1 ; ix. 66, 20 ; x. 1, '6 ; x. 92, 2, appointed 

* / 

On tho worship of fire among tho Greeks and Romans see the volume of M, 
Fustel de Coulanges, entitled “ La Cite Antique,” pj). 21 IT. 

In this verse ho is called a rishi, as well as a priest, common to the five races 
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both by men and gods, who concentrates in his own person, and 
exercises in a higher sense, all the various sacrificial offices which the 
Indian ritual assigned to a number of dififercnt human functionaries, 
the adhvaryu, hotri^ pofriy nesktriy praidsiri, etc. (i. 94, 6; ii. 1, 2; ii. 
6, 2 ff . ; iv. 9, 3, 4 ; x. 2, 1 {pipriki devun uhto yavislitha vidvun 
ritun ritupaU yajeha | ye daivyuh ritvijas tehhir Ague team hotnndm 
asi dyajishthah \ satiate and worship hero the longing gods, o most 
youthful deity, knowing tho proper seasons, and along with the 
divine priests, for thou, Agni, art the most adorable of hotris*’); 
X. 91, 8-11 {Agnm hotdram parihhutamam matiniy “Agni, tho wise; 
the most eminent of hotris.** He is a sage, tho divincst among 
sages {asuro vipakhitdmy iii, 3, 4), intimately acquainted with all 
the forms of worship, the wise director, the successM accomplisher, 
and tho protector, of all ceremonies, who enables men to serve the 
gods in a correct and acceptable manner, in cases where this would 
bo beyond their own unaided skill, i. 1, 4 {Agne ya^ yajnam adh- 
mram visvatah parihhvr asi ) sa id deveshu gachhati | “Agni, that 
sacrifice which thou encompasscst on every side goes to the gods”); 
i. 31, 1 (tvam Agne prathamo Angirdh rishir devo devdndm ahhavaJjt 
iivah sahhd \ “Agni, thou art the first rishi Angiras, a god, the 
auspicious friend of gods”); iii. 3, 3 {vidathasya sddhanam | “The 
accomplisher of tho ceremony”); iii. 21, 3 {rishih kreshlhah sami-- 
dhyase yajnasya prdvHd Ihava | “Thou art lighted, a most eminent 
rishi; protect the sacrifice”); iii. 27, 2 {vipakhitam yajnasya sud^ 
hanam | 7. Purastdd eti mdyayd vidathdui prachodayan | “The 
sage, tho accomplisher of the sacrifice. 7. He goes before, by his 
wondrous power promoting the ceremonies”); vi. 14, 2 {vedhastamah 
fishih ) ; vii. 4, 4 {havir ahavishu prachetdh | “ Wise among the foolish ; 
and intelligent”); x. 2, 4 {yad vo vayam pramindma vratdni vidiishdm 
devdh avidush^ardsah \ Agnis tad viham d prindti vidvdn yelhir devdn 
fitulhih kaJpaydti ] 5. Yat pdhatrd manasd dinadahhah na yajnasya 
manvate martydsah | Agnis tad hotd hratuvid vijdnan yajishjho devdn 
ritido yajdti | 4. “ Agni, knowing what seasons to assign to the gods, 
rectifies all those mistakes which wc ignorant men commit against 
your prescriptions, o ye most wise gods. 5. Those matters relating to 
tho sacrifice wliich we mortals of feeble intellects, with our imperfect 
comprehension, do not unders^nd, may Agni, the venerated priest 
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who knows all these points, adjust, and worship the gods at the proper 
time’*); x. 91, 3 {Agne havih Jcavyena asi vUvavit). To him the 
attention of tho worshippers is turned, as men’s eyes are to the sun, 
V. 1, 4 {Agnim acliha devayatam mandmi chahliumhi iva iurye 
sam charanti). He is tho father, king, ruler, banner, or outward 
manifestation,®^* and superintendent of sacrifices and religious duties 
{ketwn yajndndm | jgitd yajmndm | ketur adhvarumm | rdjdnam adh- 
varasya | adhyahham dharmanam imam | Ue yo vikasydh devaviteh^ 
iii. 3, 3, 4 ; iii. 10, 4 ; iii. 11, 2 ; iv. 3, 1 ; vi. 2, 3 ; viii. 43, 24 ; 
X. 1, 5 ; X. 6, 3). He is also the religious leader or priest of 
tho gods {rndyo jfito vi amimlta yajnam' Agnir devundm ahhavat 
jpurogdh ( Agnir devo devdndm abhavat piirohitahy x. 110, 11 ; x. 
150, 4. He iS a swift {raghipatvd^^^ x. 6, 4) messenger, moving be- 
tween heaven and earth, commissioned both by gods and by men to 
maintain their mutual communications, to announce to the immortals 
the hymns, an^ to convey to them the oblations, of their worshippers, 
or to bring them down from the sky to the place of sacrifice {m devun 
d iha vakshati [ Agnim didafn vrinlmahe | imam u su ivam asmdkam 
saniih gdyatram navydmsam Agne deveshi pravochah | devusas tvd Varum 
Milro Aryamd sam dutam pratnam indhate \ diito visdm asi | yatir hi 
adhvarunum Agne ditto visdm asi \ yad devdndm mitramaliah purohito 
^ntaro ydsi duly am | tvdm didam aratim havyavdham devdh akrinvann 
ampitasya ndhhim | imam no yajnam amritesJm dkehi | a7ifar lyase arushd 
yujdno yushmdrhs cha devan visah a cha maridn \ tvdm Agne samidhdnam 
yavishfhya devdh dutam chaJerire havyavdhanani \ tvdm vih'e sajoskasah 
devdso dutam akrata | tvdm dutam Agne amritadi ynge yuge dadhire 


3'^ His father begot him {janitd tvd jajum) to be tho rcvTlation and brilliant 
banner of all sacrifices. "With the phrase, tvd jojdnay compare the expressions 
in X. 20, 9, also relating to Agni, and in iv. 17, 4, relating to Iiidra. 

31® Compare tho raghuvartamdi ratham of tho Alvins, 11. V. viii. 9, 8. 

3'® Taitt. Sank. ii. 5, 8, 5. Agnir devandiTi dutah mid Uiand Kavyo 'mrdndm J 
“Agni was the messenger of tho gods Kavya Us'anas of the asuras.” Ibid. ii. 6, 
11, 8. Agnir devdndm dutah dald JDaivyo ^mrdndm | “Agni was the messsengor of 
the gods, Daivya of tho A-juras.” Taitt. Br. ii. 4, 1, 6. d tantum Agnir divgam 
tatdna \ tvaih nas tantur uta setur Agne | tvam panthdh bhavasi devaydnah | tvayd 
Agnepfishlhamvayamdniltcma \ atha devaih sadharnddam madema \ “Agni stretched 
out the eclestial bond ; thou art our bond and our bridge, o Agni ; thou art tho path 
leading to tho gods. By thee may we ascend to tho summit of heaven, and live in 
hilarity among the gods." 
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puyutm ugrtthi devdfta^ cha inartdsas eha jugrivuli vibhum vispatim nam^sd 
ni shedire \ demn d sudat/ad iha | duto devanam asi martydnam antar 
mcthd)7iS clidrasi rochanena yam tvu devah dadliire havyavdham puTuspriho 
mdmshd&o yajatram \ i. 12, 1, 2, 4, 8 ; i. 27, 4 ; i. 36, 3, 4, 5 ; i. 44, 2, 

3, 5, 9, 12 ; i. 58, 1 ; i. 74, 4, 7 ; i. 188, 1 ; ii. 6, 6, 7 ; ii. 9, 2 ; ii. 10, 6 ; 
iii. 5, 2; iii. 6, 5; iii. 9, 8; iii. 11, 2; iii. 17, 4; iii. 21, 1, 5; iv. 1, 
8j iv. 2, 3; iv. 7, 8; iv. 8, 2, 4; v. 8, C ; v. 21, 3; vi. 15, 8-10; 
vii. 11, 4; vii. 16, 4 ; vii. 17, 6; viii. 19, 21 ; viii. 23, 18, 19 ; viii. 
39, 1, 9; viii. 44, 3; x. 4, 2; x. 46, 10; x. 91, 11; x. 122, 7). 
Being acquainted with the innermost recesses of the sky (iv. 8, 2. Sa 
hi veda vam-dhitim malidri drodlianam divah | sa devdn d iha vahhati \ 

4. Sfl hold sa id u didyam chikiivdn antar lyate |), he is well fitted to 
act as the herald of men to summon the gods to the sacnficcs instituted 
in their honour. He comes with them seated on the same car (iii. 4, 
11 ; vii. 11, 1, a vihehhh saratham ydhi devaih)^ or in advance of them 
(« dei'dnum agraydvd iha ydtu | x. 70, 2); and shares i(L the reverence 
and adoration which they receive (i. 36, 4 ; ii. 2, 1). Ho brings Varuna 
to the ceremony, Indra from the sky, the Maruts from the air (x. 70, 
11, d Agne vaha Varunam ishtaye nah Indram dm Maruto antarikshdt). 
Ho makes the oblations fragrant, x. 15, 12 = Vaj. S. xix. 66 {Tvam 
Agne ilito jdiavedo avdd harydni surabhlni hrilvl). Without him 
the gods experience no satisfaction (vii. 11, 1, na rite tvad amritdh 
mddayante). He himself olfers them worship (vii. 11, 3; viii. 91, 
16 ; X. 7, 6). He is sometimes described as the mouth and the 
tongue through which both gods and men participate in the sacri- 
fices (ii. 1, 13. ti'dm Agne dditydsah dsyam trdm jihvdm §uchaya§ eba- 
krire have j 14. Tve Agne visve amritdsah adruhah usd devdh havir adanti 
uhiitam I tvayd maridsah svadante dsutim). He is elsewhere asked to 
cat the offerings himself (iii. 21, 1 ff. ; iii, 28, 1-6. Agne vihi puroldsam 
ahntam)j and invited to drink the soma-juice (i. 14, 10; i. 19, 9; i. 
21, 1, 3. Vikebhih somyam madhu Agne Indrena Vdyund piba). 

The 51st hymn of the tenth book contains a dialogue between Agni 
and the other gods, in which they give utterance to their desire that 
he would come forth from his dark place of concealment in the waters 
and the plants, and seek to persuade him to appear and convey to them 
the customary oblations (verse 5 : ehi manur devayur yajnakdmo a/rm- 
kritya tammi ksheshi Agne | sugdn pathah krimhi devaydndn vaha hav- 
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yani mmanmyamanal}). After he has expressed the grounds of his 
reluctance and apprehension (verses 4, G),***^ ho is induced by the pro- 
mise of long life and a share in the sacrifice to accede to their request 
(verso 6. Kurmas te dyur ajar am yad Agne yathu yuUo julamdo na 
rishyCih | atha vahdsi sumanasyamuno bhiigam devehhyo havkhah stijdta). 
In the next following hymn (the 52nd) Agni proclaims himself the 
master of the ceremonies, declares himself ready to obey the commands 
of the gods, solicits a share in the sacrifice for himself, and asks how 
and by what path he can bring them the oblations (verse 1. Viive devah 
snstana mu yaiJul iha hold vrito manavai yan nkhadya | pra me hriita 
bhugadheyam yathu vo yena pathd hamjam vo vahdni | 2. AJiaiJi hold ni 
asidam yajlydn vUve maruto md jtmanti), Agni is the lord, protector, 
and leader of *1116 people, vkpatl, visum gopdy visum puraetd (i. 12, 2; 
i. 26, 7; i. 31, 11 ; i. 96, 4 ; ii. 1, 8 ; iii. 11, 5) ; the king or monarch 
of men {rujd hrishtindm asi mdnusMndm | rdjunam \ samrujaiii char- 
shanlnum \ viiuiJi rdjanam | i. 59, 5 ; ii, 1, 8 ; iii. 10, 1 ; v. 4, 1 ; vi. 
7, 1 ; vii. 8, 1 ; viii. 43, 24). He is also the lord of the house, griha^ 
patif dwelling in every abode {yah pancha charshanlr abhi ni shmuda dame 
dame kavir grihapatir yuvd ( i. 12, 6; i. 36, 5; i. 60, 4; v. 8, 2 ; vii. 
15, 2). He is a brilliant guest in every house ; dwells in every wood 

Verse G is as follows: Agurh pTorc bhratam artham etamrathlmdhvdmm mm 
dvarwuh \ tamdd hhiya Varum duram dyam yauro m kuhrpnor avijejyuydh | “Agni’s 
fonner brothers have sought this goal, aa a charioteer passes along a road. Put 
fearing this journey, o Varuna, I went to a distant place, and trembled like a wild bull 
which quakes at the sound of the huntsman’s bowstring.” It is clear from vc’rse 7, 
that Agni means that his brothers had never returned, and that ho fears a similar 
fate. The following passage of the Tait. Sauh., ii. 6, 6, 1, seems to be founded on this 
verso: Agnes trnyojydyunm bJirdtarah dsan | te darbhyo havyam vahnntah prnmi~ 
yanta j so *gnir ahihhed ittham vava sya drtim drishyati iti sa nildyata j so 'pah 
pravisat | tarn dcvatdh jjraisham akhhan ( tarn viatsyah prdhravit | tarn asapad 
dhiyddhiyd tvd, vadhydsiir yo md prdvochnh"' Ui | tasmdd matsynm ditiyddhiyd. 
ghmnti ] iapfah hi | tarn anvavindan | tarn abruvami “ ^lph mh dvarttasva havynm 
nomha" iti \ so'hravld **varamrrinai yad eva grihttasya dhutasya hahihparidhi 
skand&t tan tne bhrdlfimtn hhdgadhcyam asnd" Hi J “Agni had three elder brothers, 
who died |rhilc carrying oblations to the gods. Agni feared lest he should incur tho 
same fate, and accordingly he disappeared, and entered into tho watci-s. Tho gods 
sought to discover him, A fish pointed liiin out. Agni cursed the fish, — ‘ Sinco 
thou hast pointed me out, may men slay thee whenever they will.’ Men in conse- 
quence slay a fish at their pleasure, because it was cursed. (The gods) found Agni, 
and said to him, ‘ Come to us and bring us our oblations.’ Ho replied, * Lot me ask 
a favour ; let whatever part of tho presented oblations falls outside of tho sacred 
enclosure be the share of my brothc^^s.’ ” 
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like a bird ; friendly to mankind, he despises no man ; kindly disposed 
to the people, he lives in the midst of every family, x. 91, 2 («<i darka^ 
tasrlr atithir grihe grille vane vane SiSrtge takvaoir iva \ janam janam 
janyo ndtimanyate viM a hheti visyo vimh vUam). He is a father, 
mother, brother, son, kinsman, and friend {d hi sma sunave pita dpir 
yajati dpaye sakhd sahhje varenyak | tvam pitd nae tvam vayasicrit 
tavajdmayo vayam \ tvam jdmir jandndm Agne mitro aei priyah | sahhd 
eakhibhyah Idyah | tvdm Agne pitaram ishtihhir nardh tvdm bhrdtrdya 
samyd tanurucham ( tvam putro bliavasi yae te ^vidhat | pitd mdtd sadam 
in mdnushdndm \ Agne bhrdtal^ | Agnim manye pitaram Agnim dpim 
Agnim bhrdtaram sadam it sahhdyam \ i. 26, 3 ; i. 31, 10, 14, 16 ; i. 75, 4 ; 
i. 161, 1; ii. 1, 9 j vi. 1, 6; v. 4, 2; viii. 43, 16 ; viii. 64, 16 ; x. 7,3); and 
some of his worshippers claim with him a hereditary friendship (i. 71, 
10. Jfd no Agne sahhyd pitrydni pra marshuhthdh). He drives away 
and destroys Rakshases or Asuras {bddimva dvisho rakshaso amivdh | 
pra Agnaye visvaiuche dhiyamdke asuraghne ] Agnih rakskdmi eedhati | 
hi. 15, 1; vii. 13, 1; vii. 15, 10; viii. 23, 13; viii. 43,26; x. 87, 1; 
X. 187, 3). In hymn x. 87, he is invoked to protect the |acrifice 
(verse 9. tlhhnena Agne chahhushd raksha yajnam)y and to consume 
the llakshases and Yatudhanas with his iron teeth and by the most 
terrible manifestations of bis fury (verse 2. Ayodamhtro archishd ydtu- 
dhdndn upa sprisa jdtavedah samiddhah | verse 5. Agne tvacham ydtu^ 
dhanasya bhindhi himsrd *sanir harasd hantu enam | verse 14, Para iri~ 
nihi tapaed yutudhdndn pard ^gne rakslio harasd hinlhi |). 

(2) Agn'Ps births, and tripde existence. 

Various, though not necessarily inconsistent, accounts are given in 
the hymns of the birth of Agni. Sometimes a divine origin is ascribed 
to him, while at other times his production, or at least his mani- 
festation, is ascribed to the use of the ordinary human appliances. 
Thus he is said to have at first existed potentially but not actually in 
the sky, x. 5, 7 (quoted above in p. 51); to have been brou^t from 
the sky, or from afar, by Matari^van (d anyam [Agnini] divo Mata* 

2^® In Bohtlingk and Roth’s Lexicon, a.v. Miitaris van is said (1) to denote a divine 
being, who, as the messenger of Vivasvat, brings down from heaven to the Bhrigus 
Agni, who had before been concealed ; and (2) to he a secret name of Agni ; and it 
is remarked that the word cannot be certainly shewn by any text to be in the Vedio 
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rikd jalhdra \ sa jdyamunah parame mjomani avir Agnir ahharan Mata- 
rUvane | i. 60, 1; i. 93, 6; i. 143, 2; iii. 5, 10; iii. 9, 5; vi. 8, 4); 
to have been generated by Indra between two elouds or stones (yo 
ahianor antar agnirh jajdna^ ii. 12, 3) ; to have been generated by 
Dyaus, x. 45, 8 {Agnir amrito abhavad mgohhir gad enaiJi Dgatir janagat 
suretuh ) ; to be the son of Dyaus and Prithivi, iii. 2, 2 ; iii. 25, 1 {Ague 
Divah sunur asi prachetas tana Pritlmgdh uta visvavcddh)\ x. 1, 2 ; x. 
2, 7 {yarn tva Lyavaprithm yam tea upas Tvashpl yam ivu snja nirnd 
jajdna)] x. 140, 2; whom ho magnified, or delighted, at [or by] his birth, 
iii. 3, 1 1 {xihhd pitard mahayann ajdyataApiir I) ydvd prithivi Ihiiriretasd). 
His production is also said to bo due to the waters (x. 2, 7; x. 91, 6),*’^*^ 
and to Tvashtri (i. 95, 2 ; x. 2, 7). He is elsewhere said to have been 
generated by ‘the Dawns, vii. 78, 3 i^Uslmo] ajljanan suryam Yajnam 
Agnim) ; by Indra and Yishnu, vii. 99, 4 ([Indra vishnu] urum Yajndya 
chathathir u lohaih janayanta Suryam Ushasam Agnim ) ; generated or 


hymns, a spionjano of Vuyu. I add some observations on tlio same subject, which 
had been made at an earlier period by Professor Roth, in his illustrations of the 
Nirukta,^. 112, where ho is elucidating R.V. vi. 8, 4 (“Matari!>'van, the messenger 
of Vivasvat, brought Agni Vaii/vunara from afar”) : “The explanation of Mfitaris- 
van as Vayu” (which is given by Yaska) “cannot be justified by the Vedic texts, 
and rests only upon the etymology of the root si'm. The numerous passages where 
the word is mentioned in the Rig-veda exhibit it in two senses. Sometimes it denotes 
Agni himself, as in the texts i. 90, 3, 4; iii. 29, 4(11?); x. 114, 1, etc. ; at other 
times, the being who, as another Prometheus, fetches down from heaven, from the 
gods, the tire which had vanished from tho earth, and brings it to the Bhrigus, 
i. GO, 1; i. 93, 6; iii. 2, 13; iii. 5, 10; iii. 9, 5. To think of this bringer of tire 
ns a man, as a sage of anti(piity, who had laid liold of tho lightning, and placed it 
on the altar and the hearth, is forbidden by those texts which speak of him as bring- 
ing it from heaven, not to mention other grounds. As Prometheus belongs to the 
Superhuman class of Titans, and is only by this means enabled to fetch down tho 
spark from heaven, so must Mutarisvaii be reckoned as belonging to those races of 
demigods, who, in tho Vedic legends, are sometimes represented as living in tho 
society of the gods, and sometimes as dwelling upon earth. As he brings the fire to 
the Bhjrigus, it is said of these last, that they have communicated fire to men [e.y , in 
i. 68, 6), and Agni is called tho son of Bhrigu (Bhrlgavana). Miitarihvan also 
must be ropkoned as belonging to this half-divine race.” . . . . “ It may also be men- 
tioned that tho same function of bringing down firo is ascribed in one text (vi. 16, 
13) to Atharvan, whose name is connected with fire, like that of Mularisvan ; and also 
that the sisters of Atharvan arc called MutarisvarTs in x. 120, 9.” Sec my article 
on Manu in vol. xx. of the Journ. R.A.S., p. 416, note. In one place (vii. 15, 4) 
Agni is called the falcon of the sky (divah iyendya). 

A.V. i. 33, 1. Eiranyavarmh auchayah pdvakdfy ydau jdtah Savitd ydsu 
Agnih | yd^ Agnim garbham dadhire smarms tal^ nafy upah sam syondh bhavantu. 
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fashioned by the gods, vi. 7, 1 f. {janaya7ita devCih)] viii. 91, 17 {tam 
tvd *janania mutarah kavim devdso angiraJi) ; x. 46, 9 {dems tatahhir 
mauave yajatram) ; as a light to the Arya, i. 59, 2 {taiii tva devdso jana- 
yanta devaiti vaUvdnara jyotir id drydya) ; or placed by the gods among 
the descendants of Manu, i. 36, 10 ; ii. 4, 3 {Agnim devdso mdnushlshu 
vihlm priyam dhuh kskeshyafito m mitram') ; vi. 16, 1 ; viii. 73, 2. 
Yet although the son, he is also the father of the gods, i. 69, 1 
(Mnvo devdndni pitd pntrah san). In viii. 19, 33, the superiority of 
the Fire-god to all other fires is shewn by their being declared to be 
dependent on him like branches of a tree {yasya te Ague anye agnayah 
upahhito vaydh tva) ; vii. 1, 14 {sa id Agnir agnln ati asti anydn). 

Agni is in some passages represented as having a triple existence, by 
which may be intended his threefold manifestations, &s the sun in 
heaven, as lightning in the atmosphere, and as ordinary fire in the 
earth, although the three appearances arc elsewhere otherwise explained. 
In X. 88, we have the following verses : 

6 { — Nir. vii. 27). Murdha bhuvo hkavati naUam Agnis tatah Suryo 
jdyate prdtar udyan | 8. Sdktavdkam prathamatn dd id Agnim dd id 
Imir ajamyania devdh | sa eshdm yajno ahhavat tanupds ta^ Dyaar 
veda tam Prithivi tam dpah | 10 (=» Kir. vii. 28). Stomena hi divi 
devdso Agnim qjijanan Saktibhik rodasiprum ] tam u akrinvan tredhd 
Ihuve kam sa oshadhih paehati vihardpdh | 11 (** Kir. vii. 29). Yaded 
enam adadhur yajniyuso divi devdh Suryam dditeyam | yadd charishnd 
mithundv ahhiddm dd it prdpahj an bhuvandni vised | 

^‘6. Agni is by night the head of the earth : then he is bom as 
the Hun rising in the morning.^® 8. The gods produced first the hymn, 
then Agni, then the oblation. He was their protecting sacrifice : him 
Dyaus knows, him Prithivi, him the Waters. 10. With a hymn by their 
powers the gods generated Agni who fills the worlds ; they formed him 
for a threefold existence: he ripens plants of every kind. 11 When 

820 It appenrs from Professor Aufrccht's abstract of the contents of the Matsya- 
purana that, in section 115, the sun is said to enter into Agni during the night, and 
Agni into the sun by day. Catalogue of Bodl, Sanskrit MSS., p. 41ff. The Ait. 
Br. viii. 28, says : inlifijo vai mtam yami Aynim ampravisati | so' ntardhlyate | . . . 
Aynir vai tidvm VTxyum aunpravisati | so 'ntardhlyate | . . . . Vdyor Aynir jdyate 
prdndd hi baldd mathyamdno 'dhijdyate | . . . . Ayner vai ddityo jdyate | The sun, 
when setting, enters into Agni and disappears .... Agni, when blowing upwards, 
enters Vayu, and d'sappears .... Agni is produced from Vuyu, for when attrition 
is taking place, he is born from breath as force. The sun is produced from Agni.*' 
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in V. 4, 8 trishadlmtha (according to Sayana=^rwA 2 « dkyddisJiu sthaneshu 
sthita\ occupying three abodes, and in viii. 39, 8 tripasthyat having 
three homes. In i. 96, 3, he is said to have threo births, one in the 
ocean, another in the sky, and a third in the waters {trlni jdnCi pari- 
hhushariti asya samudre ekam dm eham apsu), which Sayana understands 
lat of the submarine fire {oadavdnala)^ 2nd of the sun, and 3rd of the 
lightning. Ho is elsewhere called dvijanman^ having two births, i. 60, 
1 ; i. HO, 2; i. 149, 2, 3, which Sayana explains either as born of 
the Heaven and Earth, or from two sticks, or because he has one birth 
from the sticks and a second when he is formally consecrated ; but is 
said in one of these passages to dwell in the three lights {abhi ... irl 
rochandni . . . asthdt). 

In ii. 9, 3, two places of birth only are mentioned — an upper 
{parame jamnan\ and a lower {avare sadaHthe) — which Sayana inter- 
prets of the sky and the atmosphere; and in viii. 43, 28, in like 
manner, only two are alluded to, the celestial, and that in the waters 
{yad Ague divijuh asi apsujdh vd). 

In X. 9 1 , 6, as we have already seen, his generation is ascribed only 
to the waters, the mothers. (Compare iii. 1, 3 ; iii. 9, 4.) 

In A.V. iv. 39, 2, the earth is said to be a cow, and Agni her calf 
{Prithivi dhemiB tasyuh Agnir vatsali). In verses 4 and 6, Vayu is 
said to be the calf of the air, and Surya of the%ky. 

In different passages the process of friction,®^ by which the god is 

See Aitareya Brahraana, i. 16, and Professor Hang’s translation, pp. 35 ff. I 
add here a sentence or two fioin this work (Ait. Br. i. 16) to illustrate what the texts 
above quoted say of the power of Agni to hallow all sacrifices, although in the present 
case a special rite is referred to : sd eshu svargyd uhutir yad Aymjdhutih | yadi ha 
vat apy abrdhmamhto yadi ditniktolito yajate atha ha eshu dhutir gachhaty eva devdn 
na pdpmand mmrijyate | “ The Agni oblation is that which conducts to heaven. 
Even if a man who is called a no-Bruhnmn, or a person of bad reputation, perform it, 
still this oblation goes to the gods, and is unaffected by the sin (of the performer).” 
See Professor Hang’s translation, p. 38, note 17. The S'atapatha Brumana, ii. 3, 3, 1, 
relates that Agni, when created by Prajupati, began to burn everything, and threw 
the world into confusion. Thereupon the creatures who then existed sought to crush 
him. Not being able to bear this, he came to a man and said, “I cannot endure 
this ; let me enter into thee. Having generated me, nurse me ; and if thou wilt do 
this for me in this world, 1 will do the same for thee in the next. The man agreed 
(ta yatra Agnim sasfije sa idani jdtah sarvam eva dagdhmi dadhre | ity eva dvilam 
eva I tdh yds tarhi prajdh dsws tdh ha enam aampesh^uih dadhrire j so Hitikshaind- 
na^ puritsham eva abhycydya | 2. Sa ha uvdeha ** na vai aham ida^ titikshe hanta 
tvd praviidni | tarn md Janayitvd bibhjihi ] sa yathaiva mam tvam aamin kkejam* 
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aauy generated by his worshippers, is described or alluded to. In 
iii. 29, 1 If., it is said : astldam adhimanthamm asti prajamnaih Icri^ 
tarn I etum vispatmm uhhara Agnim manthuma purvathd \ 2. (=S.V. 
i. 79) Aranyor nihito jdtaveddh garhhah iva sudhito garhhinishu | dive 
dive idyo jagrivadhhir havishmadbhir nianushyehhir Agnih | 3. (==Vaj. S. 
xxxiv. 14) Uttdndydm ava hhara chikitvdn iadyah pravitd vrishannm 
jajdna \ ^‘This process of friction, of generation, has begun; bring this 
mistress of the people (the lower arani^ or wood for friction) ; let us rub 
out Agni as heretofore.®-^ 2. This god is deposited in the two pieces of 

yitvd, hharishyasi evam evn aham tvdni amushmin hJee janayitva hhuriahyumi*' iti | 
^Hathd ” iti tanijanayitvn ahhibhati), Herodotus, iii. IG, tells us wliiit tlic Egyptians 
thought of Agni : hlyvirrloKTi 56 V(v6y.i(nai rd ttvp OT^piop tlvai irdvra Si 

aiirb KareadUiP rd vep dv \dfiriy irKriaOkv 86 avrh rjjs /Soprjs trvpairodviiffKeip rf 
Kar4<r6tofjLcp(p. 

lloiieo, perhaps, it is that ho is called dri-mdtd^ born of two parents (i. 31, 2). 
As regards dvi-jamnd having a double birth (i. GO, 1 ; i. 140, 2 ; i. 149, 4, 5,) see 
above. Ho is also called /t/iuripnimuf having many births (x. 5, 1). In 11. V. i. 9.5, 2, 
he is said to be produced by the ton young >vonien, i.<‘. the ten fingers (dasa imadi 
tvnsh^ur janayaula garbliaui utaud/dso yumtayah), 8ec Roth, Illustrations of 
Nirukta, p. 120; Benlcy’s Orient und Occident, ii. .510 ; and Roth’s Lexicon, s.vv. 
tvash{ri and yiivati. In iii. 29, 3, he is called the son of llil, whatever sense wo 
ascribe to this word. In regard to the persons or lamilies by whom the sacrificial 
fire is supposed to have been first kindled, and the rites ot Aryan worship introduced, 
VIZ., Maim, Angiras, Bhrigu, Atharvan, Dadhyanch, etc., see my paper on “Manu, 
the progenitor of the Aryaif Indians,” in vol. xx. Journ. R A.S., pp. 410--41G. I 
Bttbjoiu some of the pas.sagcs there quoted; i. 36, 19. Ni tmniAytw mannr dadhe 
jyolir janiiya aak'ate | “Manu has placed thee (here) alight to all (generations of) 
men.” vii. 2, 3. ManusJivad Agnim Mamtud mmiddham mm adhvardyn sndnm in 
mafmia | “ Let us, like Manu, ever attract to the sacrifice Agni. who was kindled by 
Manu.” X. 63, 7. Ycbhyo hotmm pmthamdm ttycje Manur sumiddhnynir manasd 
mpta hotfibhih j te Aditydh abhayam ^anna yachhnta \ “0 ye Adityas, to wdioin 
Manu, when he had lighted Agni, presented, in company with seven hotri priests, 
with his heart, the first oblation, bestow on us secure protection.” x. 69, 3. Yat te 
Manur yad anlkam Sumitrah mmhlhe Ague tad idam navTyah \ “That lustre of 
thine, o Agni, which Maim, which Sumitra kindled, is the same which is now 
renewed.” viii. 43, 13. Uta ted liltfiyurat kichs Manuxhvad Ague dhuta | Angiras- 
vad havdmahe | “ Like Bhrigu, like Maiuish, like Angiras, we invoke thee who hast 
been summoned to blaze.” vi. 16, 13. Team Ayna pmhkardd adhi Atharvd nir 
amanthata J 14. Tam u tea Badhyann fishih putrah idhe Atharvanah j 13. “Agni, 
Atharvan drew tbeo forth from the lotus leaf. 14. Thee, Dadhyanch, the son of 
Atharvan, kindled.” x. 21, 5. Aynir jdto Atharvand vidad visvdni kdvyd \ hhuvad 
ditto Vivasvatah | “ Agni, produced by Atharvan, knows all sciencc.s. He has be- 
come the messenger of Vivasvat.” i. 58, 6. Badhush fvd Bhrigavo mdnmheshu d ( 
“The Bhrigus have placed thee among men.” x. 46, 2. Imam vidhanto apum 
oadasthe paium na msh\am padair anu gman ] guhdi chatantam usijo namobhir 
iehhanto dhJrify Bhfigavo avindan | “Worshipping, and desiring him with obeisances, 

14 
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wood, as the embryo in pregnant women. Agni is daily to bo lauded by 
men bringing oblations and awaking (early). 3, Skilled [in the process], 
bring [the upper piece of wood] into contact with the lower, lying 
recumbent ; being impregnated, she speedily brings forth the vigorous 
(Agni).”'‘^“ Compare 11. V. i. 68, 2, where it is noticed as remarkable 
that a living being should spring out of dry wood {siislihld yad deva 
fii'o janishthiih); iii. 23, 2, 3 j vii. 1, 1 ; x. 49, 15 ; x. 7, 5. Ho is 
produced from the two sticks as a new-born infant, v. 9, 3 {uta sma 
yaiii ^ihim yathd navaili janishtha aranl)\ viii. 23, 25 (summ vanas- 
vatmum). Strange to say, cries the poet, addressing himself to both 
worlds, the child, as soon as born, begins with unnatural voracity to 
•jonsumc his parents, and is altogether beyond his mortal worshipper’s 
comprehension, x. 79, 4 {tad vain ritaih rodasi prabravuni jay ammo 
muiaru garbho atti | mham devasya martyai chiheta). But when born 
ho is like the wriggling brood of serpents, difficult to catch, v. 9, 4 
[uta sma durgrihhlyase pidro na hvCirydnam), Wonderful is his growth, 
and his immediate activity as a messenger, seeing he is born of a 
mother who cannot suckle him, x. 115, 1 {chitrah it iiisos tariinasya 
vakshatho na yo mutai'dv apycti dhdtave \ anudhdh yadi jijanad adha 
elia na vavaksha sadya maid diityam charan) ; but he is nourished and 
developed by the oblations of clarified butter which are poured into 
his mouth, and which he consumes, iii. 21, 1 {stokdndm agne medaso 
gliritasya hotah prdsdna | **Agni, invoker of the gods, cat these 
portions of fat and butter;’* see also verses 2 and 3); v. 11, 3 
{ghritena tvd avardhayan) ; v. 14, 6 ; viii. 39, 3 {Agne manmdni 
tulhyam Team ghritam na jahve dsani)] viii. 43, 10, 22; x. 69, 1 f . ; 
X. 118, 4, 6, and A.V. i. 7, 2 {Ague tailasya prdsdna). 

In iii. 26, 7, he himself exclaims butter is my eye” {ghritam me 

chahhih). 

the wise and longing Bhrigus have followed him with their stops, like a lost animal, 
and have found him concealed in the receptacle of the waters.” In viii. 23, 17. 
ICiivya TJs'anas is said to have established Agni to be a priest for men ( Usand Kdvyas 
ivd ni hotTiram asMayat | dyajim Ivd manave jdtavedasam). 

328 The ancient Indians regarded the upper piece of wood as the male, and the 
lower as the female, fiictors in the generation of Agni. See the 3rd vol. of this work, 
p. 4G, note G2. 
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(3) Hih epithets and characteristics. 

His epithets are various, and for the most part descriptive of Ids 
physical characteristics. He is sarinrCisuti^ ghriUmna^ butter-fed (ii. 
7, 6 ; vii. 3, 1 ; x. 69, 2) ; ghrita-nirnih^ butter-formed (id. 17, 1 ; 
id. 27, 5; x. 122, 2); ghrita-kesay butter-haired (viii. 49, 2); ghrita- 
prishiha^ butter-backed (v. 4, 3; v. 37, 1; vii. 2, 4; x. 122, 4)j 
ghritaprallha, gleaming with butter (di. 1, 18 ; v. 11, 1; x. 21, 7); 
ghrita-yonij issuing from butter (v. 8, C, compare ii. 3, 11); drvanna, 
fed by wood (ii. 7, 6) ; dhuma-ketUf having smoke for his mark, signal, 
or ensign (i. 27, 11 ; i. 44, 3; i. 94, 10; v. 11, 3; viii. 43, 4; viii. 
44, 10; X. 4, 3 ^ x. 12, 2^ ; ho sends up his smoke like a pillar to the 
sky, iv. 6, 2 [metd. ira dhrnnam stahhuijad npa dgCtm) ; vii. 2. 1 [npa 
sprih divyam sunu stvpaih) ; vii. 3, 3 ; vii. 16, 3 {ud dhumCiso 
arushaso dicisprihh \asthuh']] his smoke is waving, his flamo cannot 
be seized, viii. 23, 1 {char ishnndhu mam agribhUasochisham) ; he is 
driven by the wind, and rushes through the woods like a bull lording 
it over a herd of cows, i. 58, 4, 5 {cane d vdtachodito yuthe na sdhcdn 
aca rati iwJisagah); i. 65, 8. He is a destroyer of darkness, i. 140, 1 
{tamohan)f and sees through the gloom of the night, i. 01, 7 (^rdtrydS 
chid andho ati deca pahjasi). The world, whicli had been swallowed up 
and enveloped in darkness, and the heavens, are manifested at his 
appearance, and the gods, the sky, the earth, the waters, the plants 
rejoice in his friendship, x. 88, 2 {glrnam hhuvanam tanmd 'pagulham 
uvih svar ahhavaj jdte Agnail | tasya decuh priihivl dyaiir uldpo arana- 
yann oshadhih sahhye asya). He is chitraAhdmij chiira’sochihy of bril- 
liant lustre or blaze (i. 27, 6 ; ii. 10, 2 ; v. 20, 2 ; vi. 10, 3 ; vii. 9, 
3; vii. 12, 1 ; viii. 19, 2), urdhva-hchisj upward-flaming (vi. 15, 2), 
hkra-Miihf bright - flaming (vii. 15, 10; viii. 23, 20), puvaha- 
with clear flames (viii. 43, 31), hikra-varna^ suchi-varna, 
bright coloured (i. 140, 1 ; v. 2, 3), sochishkesa^ with blazing hair 

a 

329 Agni is also st}4cd s'tmhchis in viii: 60, 10 ( = S.V. ii. 904), 14 (=S,V. i. 49), 
and s'lm in viii. 43, 31. On thf' last place Sriyana oxpliiins slca as sleeping or lying 
in the sacrifices {yajncshn hyanayasUaui). On viii. 60, 10, he makes the conipoiind 
word = aiana-s'lla-jvalam, “ he whoso flame pervades.” On the 14th verse he takes 
it as B= iayam-svabhava-rovhishknm^ “he whose hrilliance has the character ol lying 
or sleeping.” In both places Professor Penfey renders it “ gleaming like lightning.” 
Professor Roth, Illustr. of Nir., p. 42, thinks tira may mean “ piercing.” 
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(i. 45, 6; iii. 14, 1; iii. 17, 1; iii. 27,4; v. 8,2; v. 41, 10), 
hari-hk, with tawny hair (iii. 2, 13), golden-formed (iv. 3, 1; x. 
20, 9, hiranya-riipahi janiid jajuna\ and hn^hiakii^ with golden 
beard (v. 7, 7). He curries sharp weapons, tigniahetiy tigmablirkhti 
(iv. 4, 4; IV. 5, 3), he has sharp teeth, tigmajamllia (i. 79, 6 ; i. 143, 
5; iv. 5, 4; iv. 15, 5; viii. 19, 22), burning teeth, tapxrrjamhha 
(i. 58, 5; viii. 23, 4), brilliant teeth, iuchidant (v. 7, 7), golden teeth, 
Mrmgadant (v. 2, 3), iron grinders, ayodamshtra (x. 87, 2), and sharp 
and consuming jaws (viii. 49, 13 ; x. 79, 1 {tigmuh mya hanavah | 
mna hanu vihlirite sam hharete asinvatl lapsatl Ihuri attah). Accord- 
ing to one passage, he is footless and headless {apud a^xrshuy iv. 1, 11), 
and yet he is elsewhere said to have a burning head, tapumurdhd 
(vii. 3, 1), three heads and seven rays, trimiirdhunam saptarakiim 
(i. 146, 1 ; ii. 5, 2), to be four-eyed, chatiirahha (i. 31, 13), thousand- 
eyed, salmrahha (i. 79, 12), and thousand-horned, mha&rakringa 
(v. 1, 8).^^'^ He is h'ishnudhvaHf krhhnavarttaniy Jirhhna’pmiy i,e. his 
path and his wheels are marked by blackness (ii. 4, 6 ; vi. 10, 4 ; vii. 
8, 2 ; viii. 23, 19) ; he envelopes the woods, consumes and blackens 
them with his tongue (i. 143, 5; v. 41, 10; vi. 60, 10, archuha vand 
vihd parishvajdt ] hrishnd haroti jihvdyd ') ; x. 79, 2, asinvdnr^ diti 
jihvdyd vdndni ) ; he is all-devouring, vihdd (viii. 44, 26) ; driven by 
the wind, he invades the forests, and shears the hairs of the earth, 
i. 65, 4 {ilhyun na rdjd vandni atti | yad vdtajuto vand vi dsthud Agnir 
hd ddti Tomd priihicjdK)^ like a barber shaving a beard, x. 142, 4 
{ydda te vdto anuvdti sochir vapteva smdku vdpdsi pra bhuma). He 
causes terror, like an array let loose, i. .66, 8 {seneva spishtd dmdrn 
dddhdti)\ i. 143, 5; x. 142, 4 {ydd udvdto nivdto ydsi hapsdt prithdg 
eshi prdgdvdhinivd send'). His flames roar like the waves of the sea, 
i. 44, 12 f^ydd demndm mitramahdh purohitdo antdro ydsi dutydm | 
sindhor ivd prasvdnitdsdh urmdyo Agner blirdjante archayah). He sounds 
like thunder, vii. 3, 6 {divo nd te tdnydiur eti sushnidh ) ; x. 45, 4 
[ahranddd Agnih stanayonn iva Dyduh ‘^^^)\ viii. 91, 5; he roars like 

In one place (viii. 19, 32) Agni is called sahasra-mushkay which the commentator 
explains by bahu-tejaskay having many flames. The same epithet is, as we have 
seen, applied in R.V. vi. 46, 3, to Indra, where Suyana makes it equivalent to eahaara- 
iephdy mille membra genitalia habens. 

Ml It is to be observed that in this passage Dyaus, and not Indra, is described as tho 
thundcrer. See above p. 118 f., the reference to the question whether Dyaus had 
been superseded by Indra. 
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tlio wind, ibid, {huve vdtasvanarh havim Parjanya-hrandyam sahah | 
Agnm samudravdsasam^^); like a lion, iii. 2, 11 {ndnadan m simhah). 
and when he has yoked his red, wind-driven horses to his car, lie 
hollows like a bull, and invades the forest-.' zees with his flames ; the 
birds are terrified at the noise when his grass-devouring sparks arise, 

i. 94, 10 {yad ayuUMh, anislid rohitd rathe vdtajutd vrisliahhasyeva te 
ravah | ad invasi vanino dlmmalcetund | 11. Adha svanud uta hihhyuh 
patatrino drapsdh yat te yavasddo vi asthiran). He is resistless as the 
resounding Maruts, and as the lightnings of heaven, i. 143, 5 {na yo 
vardya Mariitdm iva svanah seneva srishfd dinyd yathd Hanili), He has 
a hundred manifestations, and shines like the sun, i. 119, 3 {mro na 
ruruhvdn satdtmd) ; vii. 3, 6. His lustre is like the rays of the dawn 
and the sun, x. 9\, i {d te chihitre usliaedm iva etayali arepamh sfiryas- 
yeva raimayah\ and like the lightnings of the rain-cloud, ibid. 5 (=S.V. 

ii. 332, tava kiyo varshyasyeva vidyutah) ; and he is borne on a chariot 
of lightning, iii. 14, 1 {vidyudratha\ on a luminous car, i. 140, I 
{Jyot:ratha)j^'^ i. 141, 12 {chandraratha) \ iii. 5, 3; v. 1. 11 (d adya 
ratham Ihdmmo hhdmmantam Ague tishtha)\ on a brilliant, x. 1, 5 
{chitraratha)^ golden, iv. 1, 8 (Jiiranyaratha)y on an excellent or 
beautiful car, iii. 3, 9 {mmadratha) ; iv. 2, 4 [suratha). This chariot 
is drawn by horses or mares characterized as butter-backed {ghrita- 
pri8h(ha)f wind-impelled {vdtajuta\ beautiful {svaku), ruddy {rohit), 
tawny {arus}ia)y active {jlrdka)y assuming all forms {vikarupa)^ and 
mind-yoked {manoyuj)^ and by other epithets (i. 14, 6, 12 ; 1. 45, 2 ; 
i. 94, 10 ; i. 141, 12 ; ii. 4, 2 ; ii. 10, 2 ; iv. 1, 8 ; iv. 2, 2, 4 ; 
iv. 6, 9 {rijumushka !) \ vi. 16, 43; vii. 16, 2; viii. 43, 16; x. 7, 4 ; 
X, 70, 2f.), which he yokes in order to summon the gods, i. 14, 12 
{tdhhir devdn ihdvaha) ; iii. 6, 6 {ritasya vd keknd yogydhhir ghritas- 
nuvd rohitd dhuri dhisha \ athdvaha devdn deva vidvdn | 9. A ehhir 
[devaiK] Agne sarathaih ydhi arvdh) ; viii. 64, 1 [yukshd hi devahcUa^ 
rndn akdn Agne rathlr iva). 

Here it will be noted, he is also s|iid to bo clothed with, or enveloped by, the 
ocean.” The same epithet had also occurred in tho preceding verse ( = S.V. i. 18), 
where the rishi is also said to invoke tho bright god, as did Aurva, Bhrigu, and 
Apnavana {Aurvahhfiguvat suchitn Apnavnna~vad d huce Agnitli mmadra-vasasaiu). 

The same epithet is applied to the gods in general in x. 63, 4. 
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(4) High divine functions assigned to him. 

The highest divine functions are ascribed to Agni. He is called the 
divine monarch {samrajo asurasya)^ and declared to bo strong as Indra, 
vii. G, 1 {Indrasyeva pra tai asas kritrmi vandc). Although (as we have 
seen above) he is desciihod in some passages as the olfspring of heaven 
and earth, he is said in other places to have stretched them out, 

iii. G, 5 {Jtava kraivCi rodasi d iatanthn) ; vii. 5, 4 ; to have spread out 
the two worlds like two skins, vi. 8, 3 (vi charmamva dhisjiane avarta- 
yat) ; to have produced thorn, i. 96 4 { jamtd rodasyoh) ; vii. 5, 6 
{hhivand jamtyan)) to have, like the unborn, supported the earth and 
sky with true hymns, i. G7, 3 (ajo na kshCim dadhura prithivim tas- 
tmhJui d)jdm mantrchhih safyaiK) ; to have, by his ilaifie, held aloft the 
heaven, iii. 5, 10 {xul astamhhlt samidha ndkam rishvah) ; to have kept 
asunder the two worlds, vi. 8, 3 {vi astahknud rodasi ulitro adhimtah) ; 
to have formed the mundane regions and the luminaries of heaven, 
vi. 7, 7 {vi go rajufiisi amimita sulcralar vaisvdnaro vi divo rochand 
kavih) ; vi. 8, 2 ; to have begotten Hitra, x. 8, 4 {janayan 3fitram)t 
and caused the sun, the imperishable orb, to ascend the sky, x. 156, 4 
{Ague nakshnf ram ajnram d svryam rohayo din) ; to have made all that 
flies, or walks, or stands, or moves, x. 88, 4 {sa patatri itvaram 
sthdh jitgnd yat kdtram agnir akririod jdlareduh) ; to adorn the heaven 
with stars, i. G8, 5 {pipesa ndkafii strihhir damnndh). He is the head 
{murddhu) and summit {kaktid) of the sky, the centre {ndlhi) of the 
earth (i. 59, 2) ; compare verse 1 ; vi. 7, 1 ; viii. 44, 16 ; x. 88, 5 ; 
he props up men like a pillar, i. 59, 1 {stJmneva januu upamid yayanthd)\ 

iv. 5, 1 {ananena Irihatd rakshathena npa stahhdyad upamin na rodhah). 
His greatness exceeds that of heaven and all the worlds, i. 59, 5 
( Divas chit te hrihato jdtavedo vamdnara pra ririche mahitvam) ; iii. 
3, 10 {Jdtah uprino hhuvamini rodasi Ague ta viSva parihhur asi tmanu ) ; 
iii. 6, 2.^^^ He, the destroyer of cities, has achieved famous exploits 

334 This half verse (x. 8S, 4) is quoted in Ninikta, v. 3. Durgii, the commentator 
on the Xirukta, explains the words l)y siiyinj^ that Agni subjects all things to himself 
at the time of the mundane di^solution. The gods arc said in the same hymn (x. 
88, 7,) to liave thrown into Agni an oblation accompanied by a hymn, and in verso 9, 
this oblation is snid to have consisted of all creatures or all worlds {bhuvandni vUvd), 

3^3 Epithets of this description may have been originally applied to some other god 
to whom they were more suitable than to Agni, and subsequently transferred to him 
by bis worshippers in emulation of the praises lavished on other deities. 
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of old, vii. 6, 2 {purandarasya girlliir d vivdne Agncr xraidni phrryd 
mahdni). Men tremble at his mighty deeds, and his ordinances and 
designs cannot be resisted, ii. 8, 3 (yasya vrataiii m ml gate) ; ii. 9, I ==> 
Yaj. S. xi. 36 {adaMJiavrata-pramatir . . . Agnih) ; vi. 7, 5 ; viii. 41, 
25 ; viii. 92, 3 {yamud rejante hid t ay as charhilyani hinvatah). 
Earth and heaven and all beings present and future obey his com- 
mands; vii. 5, 4 {lava tridhrdii uta dyaur vaikdnara vrafam 

Ague sachanta) ; A,V. iv. 23, 7 {yasya idam pradiU yad rochale yaj 
jutam janitavyaiii vha kevalam | staiivii Agnhli nuthito johavlmi). lie 
conquered wealth, or space, for the gods in battle, i. 59, 5 {ytidha 
develhyo variva^ chakartha ) ; and delivered tlu^m from calamity, vii. 
13, 2 {tvaiii devCm ahJmaster amunchah). Ho is the conqueror of 
thousands {saMsrajif), i. 188, 1. All the gods fear and do homage 
to him when he abides in darkness, vi. 9, 7 {eike devdh anamasyan 
hhiyCnids tvdm Agne tamasi tasthivCimmm), lie is celebrated and 
worshipped by Varuna, Jlitra, the ^laruts, and all the 3,339 gods, 
hi. 9, 9 {trini said tri sahasrdni Agnim trimsach cha devdh nava 
chd sapary an ) ; hi. 14, 4 {Mitras cha tuhhyam Varunah saimvo 
Agne vike Manitah snmnam archan) ; x. 69, 9 {devCd chit te am- 
ritdh jdtavedo mahimdnam Vddhryaka pra vochan). It is through 
him that Varuna, ^Mitra, and Aryaman triumph, i. 141, 9 {ivayd hi 
Agne Varxino dhrilavrato Mtfrah kisadre Aryamd sudunavah). Ho 
knows and sees all worlds, or creatures, iii. 55, 10 {Agnis id vikd 
hhuvandni veda ) ; x. 187, 4 {yo vikd 'hhipasyati hhnvand sa}7i cha 
pasyati).^ Ho knows the recesses of heaven, iv. 8, 2, 4 {vidvun 
drodhanaiii divah)j the divine ordinances and the races or births of 
of gods and men, i. 70, 1, 3 {d dairydni vratd chiJcitvdn d mdnushasya 
janasya janma \ etd chihtvo bhumd ni pdhi devdnum janma martdms cha 
vidvdn) \ iii. 4, 11 ; vi. 15, 13 ; the secrets of mortals, viii. 39, 6 
Agnir jdtd devdnum Agnir veda martdndm aplchyam) ; and hears the 
invocations which are addressed to him, viii. 43, 23 {taih tvd vayaiii 
Jmvdmahe srinvantam jdtavedasam). He is asnra^ *‘the divine,” iv. 2, 6; 
V. 12, 1 ; V. 15, 1 ; vii. 2, 3; vii. 6, 1. 


These same words are in iii. 62, 9, applied to Pushan. See above, p. 172. 
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(5) Agniya relations to hia worshippers. 

The votaries of Agni prosper, they are wealthy and live long, 
vi. 2, 4, 5 {samidha yas to uhutiih nisitim martyo mkat | vayuvantam 
sa pushy ati kshayam Ague iatdyusham ) ; vi. 5, 5 {pas te yajnena sami- 
dha yah ukthair arkelhih siino sahaso dadasat | sa martyeshu amrita 
prachetuh ray a. dyumnena kravasd vi hhdti)\ vi. 10, 3 ; vi. 13, 4 ; 
vi. 15, 11 ; vii. 11, 2; viii. 19, 5, 6 ; viii. 44, 15; viii. 73, 9. He 
is the deliverer (compare viii. 49, 5) and friend of the man who 
comes to him with fine horses and gold, and a chariot full of riches, 
and delights to entertain him as a guest, iv. 4, 10 {yas tvd svakvah 
auhiranyo Ague upaydti vasumatd rathena | tasya trdtd hhavasi sakhd 
yas te dliihjam dtiushag jiijoshat) ; and grants pr^tectipn to the 
devoted worshipper who sweats to bring him fuel,®^’ or wearies 
his head to serve him, iv. 2, 6 {yas te idhmaih jahharat sishviddno 
murdhilnam vd tatapate tvdyd \ hhuvas tasya avatavdn pdyur Ague). 
Ho watches with a thousand eyes over the man who brings, him food 
and nourishes him with oblations, x. 79, 5 {yo asmai annum trishu 
vdadhdti djyair ghritair jiihoti pushyati \ tasmai sahasram akshahhir vi 
chakshe). Ho bestows on his servant a renowned, devout, excellent, 
incomparable son, who confers fame upon his father,’^® v. 25, 5 {Agnis 
tuvikravastamam tuvihrahmdnam uttamam \ atariam krdvayatpatim pu~ 
tram daddti ddkuahe). He gives riches, which he abundantly com- 
mands, i. 1, 3 {Agnind rayim aknavat)] i. 31, 10 {tvani Agne pramatis 
* tvam pita Ui naa tvam vayaskrit tara jnmhyo vayam \ sam tvd rdyah 
kathiah saiii sahasrinah suvlraiJi yanti vratapdm addhltya) ; i. 36, 4 
{vikvam so Agne jayati tvayd dhanam yas te daddka martyah). The man- 
whom he protects and inspires in battle conquers abundant food, and 
can never be overcome, i 27, 7 f. = S.V. ii. 765 f. {yam Agne pritau 
martyam avdh vdjeshn yam jundh | sa yantd kasvatir ishah | 8. Nahir 
asya sahantya paryetd kayasya chit). Ko mortal enemy can by any 
wondrous power gain the mastery over him who sacrifices to this god, 

337 In viii, 91, 19 f. the rishi informs Agni that he has no cow which would yield 
butter for oblations, and no axe to cut wood withal, .and that therefore his offering is 
such as tlie goi) secs : and he begs him to accept any sores or wooa iie may throw 
into him {na hi me tnti nghmja na svadhitir vananvatx | atha etadfig hhardmi te J 
20. Yad Agne kiini kdni chid h te ddrimi dadhmasi tdjushasva yaviahihya). 

333 Such is the sense assigned by Sayana to the epithet ardvayat-patim. 
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Till. 23, 15 {na ta&ya mayaya chana ripxir isUa marUjah [ yo Agnaye 
dadusa havyaddtibhih) He also confers, and is the guardian and lord of, 
immortality, i. 31, 7 {tvam tamAgne amritaive uitame marttam dadhdsi ) ; 
Tii. 7, 7 {flmritmya rahhitd) ; vii. 4, 6 {He hi Ague amritmya bhureh). 
He was made by the gods the centre of immortality, iii. 17, 4 {amril^ 
asya nalhih). His worshippers seek him with glad hearts, viii. 43, 31 
{hridlhir mandrehhir Imahe). In a funeral hymn Agni is supplicated 
to warm with his heat the unborn part^® of the deceased, and in his 
auspicious form to carry it to the world of the righteous, x. 16, 4 
(ago hhugas tapasu tam tapasva tam te sochie tapntu tarn te archih | yCte te 
iivds tamo jdtavedas tdhhir mhainaih siilcritdm u lolcam).^^ He carries 

339 Professor A^frecht thinks that this is not the sense of the wonls, and that they 
mean: '‘The goat (with whose skin the dead is covered) is thy share ; that consume 
with thy heat ; that bo consumed with thy flash and flame,” etc. ; and compares 
A^viduyanaj^ Clriliya Sutras iv. 2, 4; 3,20; and Kutyuyanast S'rauta Sutras, xtv. 
7, 34. I gather from the fact that tliis passage is cited in the Lexicon of Messrs, 
Bdhtlingk and Roth under aja I, e (where the sense of goat is assigned to the word), 
that they are of the same opinion as Professor Aufrecht. I think, however, lliat llio 
rendering I have followed is more agreeable to the context. In the preceding verses 
1 and 2, Agni had been besought not so to burn the body of the deceased as to 
destroy it (compare R.V. i. 1G2, 20), but after having suflicicutly “ cooked ” the man 
(t/adu iritnm to send him to tlie Fathers. In verse 3, the different ele- 

ments of whicli the body, when living, was composed, are commanded to rcinrn to 
the sources fiom which they were at first derived; and then in the verse before us 
(as I understand it), the god is besought to warm the man’s unborn part, and convey 
it to the world of the righteous. In tho text there is no wwd answering to “ thy,” 
which has, therefore, to be supplied by those who understand aja of a goat. It is 
more natural to suppose that it is the soul of the departed man than that of a gnat 
which is to be conveyed to the world of the righteous; (although 1 am aware 
that Manu, v. 42, declares that cattle which arc sacrificed go to heaven, find tho 
same is said of the sacrificial horse in R.V. i. 162, 21, and i. 163, 12 f.) ; and in llio 
following verse (x. 16, 5) it is evidently tho man who is said to have been offered to 
Agni, and whom Agni is besought to dismiss to the Fathers. My rendering has the 
support of Professor Miillcr (Journ. of Germ. Or. Soc., vol. ix. p. xv.), who trans- 
lates ajo hhdgah by “ das ew’go Theil,” tho eternal part, and of M. Langlois, who 
renders it “ une portion immortelle.” These verses, x. 16, 1-5, will be found quoted 
at length in the section on Yama. 

3*® Some further verses of this hymn will be quoted in tho section on Yaraa. In 
verse 9, the kravydd Ayni, tho consumer of carrion, or of the dead, is spoken of as 
an object to be repelled. In tho Viij. S. i. 17, Agni is prayed to drive away two of 
his own forms, the dmad and the kravydd^ and to bring the sacrificial fire {apa Agne 
Agnim dmadaih jahi niah kravyddam sedha | d devagajam vaha)^ where tho com- 
mentator says that three Agnis are mentioned, the one which devours raw flesh 
(dmdd) which is tho common culinary fire {laukiko *gnifj^, tho second the funereal 
{kravydt j aavaddhe kravyam mdmofii atti iti kravydt chitdgnih)f and the third the 
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inea across calamities, as in a ship over the sea, or preserves from 
them, iii. 20, 4 {parshad visvd Hi diirilCi grinantam ) ; v. 4, 9 {vikdni no 
durgahu jCitavcdah sindhmJi na ndvd diiritd Hi ^Jarttlii) ; vii. 12, 2 («<? 
mahnd vik'd durituni sahvdn | sa no rahhinhad diiriiad avadgat). All 
blessings issue from him as branches from a tree, vi. 13, 1 {lead visvd 
suhhaga saiibhagani Ague vi yanti vanino na vaydh). He is like a 
water-trough in a desert, x. 4, 1 {dhanvann iva pragd an Ague). All 
treasures are congregated in him, x. 6, 6 {sam yasmin vikd vasuni 
jagmiili ) ; he commands all the riches in the earth, the upper and lower 
oceans, the atmosphere, and the sky, vii. (3, 7 (a devo dade hudJmyd 
vasuni vaikdnarah udiiu snnjasya | d samudrdd avardd d parasmdd d 
Agnir divah a prithivydh) ; x. 91, 3 {vasiir vasundm ksliayasi tvam 
ekah id dyiivd clia yuni prithivi cha pushy atah). He is, & consequence, 
continually supplicated for all kinds of boons, riches, food, deliverance 
from enemies and demons, poverty, nakedness, reproach,’ childlessness, 
hunger, i. 12, 8, 9 ; i. 36, 12 IF. ; i. 58, 8, 9 ; ii. 4, 8 ; ii. 7, 2, 3 ; 

ii. 9, 5; iii. 1, 21; iii. 13, 7; hi. 16, 5; iv. 2, 20 ; iv. 3, 14; iv. 11, 
6 ; V. 3, 11 ; vi. 1, 12 f. ; vi. 4, 8 ; vi. 5, 7 ; vi. 6, 7 ; vii. 1, 5, 13, 19. 
He is besought to protect his worshippers with a hundred iron walls, 
vi. 48, 8 ; vii. 3, 7 {satam purhhir dyasMir ni pdhi); vii. 16, 10; to 
be himself such a fortification with a hundred surrounding walls, vii. 
15, 14 {adha mahi nah ayast anddhrikto nripUnye | pur hhava kata- 
hhnjih) ; i. 189, 2 ; to consume their enemies like diy bushes, iv. 4, 4 
{ni amitrdn oshatdt tigmahete | yo no ardtim samidhuna chahre nichd 
taiii dhakshi atasam na sushkam) ; to strike down the malevolent as a 
tree is destroyed by lighting, vi. 8, 5 {pavyeva rdjann aghakmsam 
ajar a nichd ni rrikha vaninam na tejasd). Compare A.Y. iii. 1, 1 ; 

iii. 2, 1 ; vi. 120, 1. He is invoked in battle, viii. 43, 21 {samatsu 
tvd havdmahe), in which he leads the van, viii. 73, 8 {puroydvdnam 
vjishu). He is prayed to forgive whatever sin the worshipper may 
have coraraited through folly, and to make him guiltless towards Aditi, 

iv. 12, 4 {yat chid hi te purushutrd yavish^ha achittilhis chakpima kach 
chid dgah | kridhi su asmdn Aditer andgdn vi endmi kkatho vishvag 
Agne) ; vii. 93, 7 {yat slm dgak chakrima tat su mrila tad Aryamd 

sacrificial (yugayngyalj). Compare Vaj. San. xviii. 61 f. The Taitt. Sank. ii. 6, 8, 6, 
mentions another threefold division of fire : Trayo vai agnayo havyavdhano d&vdmm 
havyavdhanah pitrlmm saharakshdfy aaioamm. 
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Aditih sisratliantu ; see above pp. 46 and 47) ; and to avert Varuna’s 
■wrath, iv. 1, 4 {tvam no Agne Vanimsya vidvdn devasya help am ydmi- 
sJifhdh). 

In two passages, as wo have already seen (p. 108, note), the wor- 
shipper naively says to Agni (as Indra's votary says to him), viii. 41, 
23, ** If I were thou, and thou, Agni, wert I, thy aspirations should 
be fulfilled and viii. 19, 25 f., “ If, Agni, thou wert a mortal, and I, 
0 thou who art rich in friends, were an immortal, (2G) I would not 
abandon thee to wrong or to penury. My worshipper should not be 
poor, nor distressed, nor miserable.’* 

In viii. 92, 2, Agni called Daivodfisa {Daivoddso ^gnih\ from which 
it would appear that king Divodasa claimed him especially as his 
tutelary god.* In the same way he is called in viii. 19, 32 (mmrdjam 
Trdsadasyamm)y and in x. 69, 1 ff., he is called Agni Radhryasva, 
apparently because a sage of that name had kindled him. Compare 
the epithet Kausika applied to Indra in 11. V. i. 10, 11, and the first 
vol. of this work, pp. 3 17 If. 

Agni is occasionally identified with other gods and different god- 
desses, Indra, Vishnu, Yaruna, Mitra, Aryaman, Ansa, Tvashtri, 
lludra, Pushan, Savilri, Hhaga, Aditi, Hotrn, BharatT, 11:1, SarasvatT, 

ii. 1, 3-7, and 11 {tram Agne Indro vrisJiahhah satdm asi tvaiii Vishmr 
nrugdyo nanmyahj etc.); iii. 5, 4; v. 3, 1; vii. 12, 3; x. 8, 5.*'*“ All gods 
are comprehended in him, v. 3, I (Irevisre sahasas piitra derdh ) ; he 
surrounds them as the circumference of a wheel does tlic spokes, 
V. 13, 6 {Agne nemir ardn iva tvam devun parihhur asi ) ; compare 
i. 141, 9. Varuna is in one place spoken of as his brother, iv. 1, 2 
{sa Ihrdtaram Varunam Agne d vavritsva). 

Agni is associated with Indra in different hymns, as i. 108 and 109 ; 

iii, 12 ; vi. 59 and 60 ; vii. 93 and 94 ; viii. 38 and 40. The two 

Another verso -whore Agni is identified with other gods is i. 161, 46. hulram 
Mitram Varmpm Aptitn n/ntr afho dirtfah m snparno fjarufman \ ekam sad vipruh 
halmdhd vadanti Agnim Yaniain Mdtan’h'rtnam ohuh | “Tliey call him India, Mitra, 
Vamua, Agni ; then there is that celestial, wcll-wingcd bird. Sages name variously 
that which is but one ; they call it Agni, Yaraa, Matarisvan." Compare A.V. xiii. 
3, 13: sa Varumh sTiy am Agnir hhavati sa Mitro bhavuti pmtnr udgan | sa Savitd 
hhutvd antarikshem ynti sa Jnd)'n hhTitvd tapati mndhyato divam | “Agni becomes 
Varuna in the evening ; rising in the morning ho is Mitra ; becoming Savitfi ho moves 
through the air ; becoming Indra he glows in the middle of the sky.” 

See Muller’s Lectures on Laiiguagc. Second series, pp. 495 r. 
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gods are said to bo twin brothers, having the same father, and having 
their mothers here and there, vi. 59, 2 (see above, pp. 14 and 81), to 
be both thunderers {vajrin(l)y slayers of Vrittra or of foes {vrittrahand)y 
and shakers of cities, iii. 12, 4, 6 {Ltdrngni navatim ptiro ddBapatmr 
adhmuiam I sukam ehena karmand) ; vi. 59, 3 j vi. 60, 3,* vii. 93, 1, 4; 
viii. 38, 2.^** They are also invited together to come and drink soma 
(vii. 93, 6 ; viii. 38, 4, 7-9), and are together invoked for help, vii. 94, 
7 {Indrugni avasd d gatam asmahhgam charshanlmhd). In one place, 
i. 109, 4, they arc called ahindy horsemen.’' (See Muller, as quoted 
at the foot of the page). Agni is elsewhere said to exercise alone the 
function usually assigned to Indra, and to slay Vrittra and destroy 
cities, i. 59, 6 ( Vaikanaro dmyum Agnir jaghanvdn adhunot hdsJi^hdfi 
ava tS'amharam Ihet) ; i. 78, 4 {tam u tvd vrittrahantamam yo dasyun 
avadhunmJie I dyumnair ahhi pra nonumalj) ; vi. 16, 14, 39, 48 {vrittra* 
hanam purandaram 1 Agne puro rurojitha) ; vii. 5, 3 ; vii. 6, 2 ; viii. 
63, 4. He is also described as driving away the Dasyus from the house, 
thus creating a largo light for the Arya, vii. 5, 6 dasyun okasaJ^ 
djah urujyoUr janayann drydyay compare i. 59, 2, and x. 69, 6), as tho 
promoter of the Arya, viii. 92. 1 {dryasya vardhanam Agnm)y and as 
the vanquisher of the irreligious Panis, vii. 6, 3 {ni akratdn grathino 
mridhravdcJiah parfin akdddhdn avridhun ayajndn | pra pra tan dasyun 
Agnir vivdya purvai chakdra apardn ayajyun)^ — although it is India 
who is most frequently represented in the hymns as the patron and 
helper of the sacred race, and tho destroyer of their enemies. On the 
other hand, in viii, 38, 1, where the two gods aro called two priests 
{yajncsya ritvi/d)y Indra is made to share in the charactc r peculiar to 
Agni.^*® In hymn i. 93, Agni and Soma are celebrated in company. 

The word so rendered is ihchamdtam. S.lyana says it means that their mother 
Aditi is here and there, i.€. cAerywliorc. Roth, s.v. understands it to mean that the 
mother of the one is here, of the other there, i.e. in ditferemt places. Compare iheha 
fate R.V. V. 47, 5. See Muller’s Lectures on Language ii. 496. 

Compare A.V. iv. 23, 6; vii. 110, 1 f. 

315 Compare the words attributed to ludra in x, 119, 13 above, p. 91* 
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(6) Agnif — a metrical sketch. 

Great Agni, though thine essence he but one, 

Thy forms are three ; as fire thou hlazest here, 

As lightning flashest in the atmosphere, 

In heaven thou flamest as the golden sun. 

It was in heaven thou hadst thy piimal birth ; 

Ey art of sages skilled in sacred lore * 

Thou wast drawn down to human hearths of yore, 

And thou abid’st a denizen of earth. 

Sprang from the mystic pair,‘’^® by piiestly hands 
In wedlock joined, forth flashes Agni bright ; 

Hut, — 0 ye Heavens and Eai*th, I tell you rigiit, — 

The amiatural child devours the pjirent brands. 

Hut Agni is a god : wo must not deem 
That he cun err, or dare to reprehend 
His acts, which far our reason’s grasp transcend : 

He best can judge what deeds a god beseem. 

And y(!t this orjdiancd god himself survives : 

Although his hapless mother soon expires, 

And cannot nurse the babe, as babe requires, — 

Great Agni, wondrous infant, grows and thrives. 

Smoke-bannered Agni, god with crackling voice 
And flaming hair, when thou dost pierce the gloom 
At early mom, and all the world illume. 

Both Heaven and Earth and gods and men rejoice. 

In every home thou art a welcome guest j 
The household’s tutelary lord ; a son, 

A father, mother, brother, all in one ; 

A friend by whom thy faithful friends are blest. 

The two pieces of fuel by the attrition of which fire is produced, which, as >>e 
have seen above, are represented as husband and wiib. 
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A swift-Tvingod messenger, thou callest down 
Erom heaven, to ciwd our hearths, the race divine, 
To taste our food, our hymns to hear, hcnigii, 

And all our fondest aspirations crown. 

Thou, Agni, art our priest, divinely wise, 

In holy seienec versed ; thy shill detects 
The faults that mar our rites, mistakes corrects, 

And all our acts completes and sanctities. 

Thou art the eord that stretches to the skies, 

Tlic bridge that spans the chasm, profound and vast. 
Dividing Earth from Heaven, oTu’ which atf’asli 
Tlie good shall safely pass to Taradise. 

hut when, gix'at god, thine awful anger glows, 

And thou revealest thy destroying force. 

All creatures flee before thy furious course, 

As hosts are chased hy oveipowcring foes. 

Thou loveliest all thou touchest ; forests vast 

Thou shear’ st like beards whicli barber’s razor shaves, 
Thy wind-driven flanu's roar load as ocean-wav^s, 

And all thy track is black when thou Ijust past. 

Ihit thou, great Agni, dost not always wear 
That direful fonn ; thou ratlier lov’st to shine 
Upon our hcaiihs with milder flame benign. 

And cheer the home's wlicro thou art nursed with care- 

Yes, thou delightcst all those men to bless, 

AVho toil, unwearied, to supply the food 
Which thou so lovest, logs of well-diied wood, 

And heaps of butter bring, — ^thy favourite mess. 

Though I no cow possess, and have no store 
Of butter, — nor an axe fresh wood to cleave, 

Thou, gracious god, wilt my poor gift receive,-^ 
These few dry sticks I bring j I have no more. 
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Preserve us, lord, thy faithful servants save 
Prom all the ills hy which our bliss is marred ; 
Tower like an ii‘on wall our homes to guard, 

And all the boons bestow our hearts can crave. 

And when away our biicf (‘xistence wanes, 

When we at length our earthly homes must quit, 
And our freed souls to Avorlds unknown shall llit. 
Do tliou deal gently with our cold remains ; 

And then thy graeious form assuming, guide 
Our unborn pait across the dark abyss 
Al'ift to realms s(‘renc of light and bliss. 

Where righteous men among the gods abide. 



SECTION XIV. 


TVASUTHT. 


This god, who in the later mythology is regarded as one of the 
Adityas,^^ but as we have seen (in the section on those deities) does 
not hear that character in the hymns of the llig-veda, is the Hephaistos, 
or Vulcan, of the Indian pantheon, the ideal artist, the^‘divine artizan, 
the most skilful of workmen, who is versed in all wonderful and admir- 
able contrivances, x. 53, 9 {Tvashid mdydJf, veil apasdm apastamaK). 
He sharpens the iron axe of Brahmanaspati, ibid. nunam pardut% 
Bvayasaih yena vrikhdd etaio Brahmanaspatih) ; and forges the thunder- 
bolts of Indra,^^*^ i. 32, 2 (TvanJifd mmai vajram svaryaui tatahha) ; i, 
62, 7; i. 61, 6; i. 85, 9; v. 31, 4; vi. 17, 10; x. 48, 3; which are 
described as golden (Jiiranyaya) i. 85, 9, or of iron {dyasa) x. 48, 3, 
with a thousand points {salimrahhrhhti) and a hundred edges {htdin\ 
i. 85, 9; vi. 17, 10 (see above, p. 8G). He is styled supuniy sugahhastiy 
the ])eautiful-, or skilful-handed, iii. 54, 12; vi. 49, 9; s^apaSy suhrity 
the skilful worker, i. 85, 9; iii. 54, 12; vikarupa^^'^ the omniform, or 
archetype, of all forms, i. 13, 10; iii. 55, 19 x. 10, 5; and savitriy 
the vivifier, iii. 55, 19 ; x. 10, 5. He imparts generative power and 
bestows offspring, i. 142, 10 {tan nas turlpam adbhutam puru vd 

See the 4th vol. of this work, pp. 103 ff. 

According to It.V. i. 121, 3, Indra himself (?) is said to have fashioned the 
thunderbolt [takahad vajram). 

*♦» Id lii. 38, 4, the epithet viivarupa is applied to another god, —Indra according 
to Sayarja. ’ 

Quoted in Ninikta x. 34. See Roth’s illustrations of that work, p. 144, where 
the word savitp is said to he an epithet of Tvashtfi. 

In A.V. vi. 81, 3, .Tvashtri is said to have hound tho amulet which Aditi wore 
when she was desirous of offspring, on the arm of a female, in order that she might 
bear a son (pam parihastam ahihhar Aditih putrakdmyd | Tvash{d iam asydh d 
badhudd yathn putraih jannd iti). In A.V. xi. 1, I, Aditi is said to have cooked a 
brahmaudana oblation when desirous of sons {Aditir ndthitd iyam brahmavdanam 
pachati puirahdmd). See the 1st vol. of this work, p. 26. 
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aram puru tmand \ Tvash^d poshuya vi syatu ruye ndhlid no asma- 
yulj) ; iii. 4, 9 = vii. 2, 9 [tan nag turlpam adha poshayitnu deva 
Tcashfar vi rnrdmh syasva | yato virah Icarmanyah sudahho yulcta- 
(jrdvd jay ate devakamah)) vii. 34, 20 [d yan nah patnlr gamanti 
achha Tmfihtd mpanir dadhfUu tirdn); compare Vfij. Sanh. xxi. 20; 
xxii. 20 ; xxvii. 20 ; and A.V. ii. 20, 2. lie forms husband and 
wife for each other, even from tlio womb, R.Y. x. 10, 5 [garhhe 
nu nail janitd damjmti kar deras Tcnehpl mritd vUvarupah) ; 
A.V. vi. 78, 3 [TvasJt(d jdydm ajanayat Traslifd asyai tvum patim). 
JFo dovclopos the seminal germ in the womb, and is the shaper 
of all forms, human and animal, 11. V. i. 188, 9 [Ti'afdi{d rdpdni 
hi prahhih pasCm vikdn samdmtjti):, viii. 91, 8 [Tcashtd rupem tak- 
shyd)\ X 184, 1 [Visimur youim kalpayatii Tcashtd ritpOni plmkttu)\ 
A.V. ii. 26, 1 ; v. 26, 8 ; ix. 4, 6 [Tvashtd riipdndni janitd pasdndm ) ; 
Vaj. S. xxxi. 17 ; Tuiti. Sunih. i. 5, 9, 1, 2 ; i. 6, 4, 4; vi. p. 65rt (of 
India Ofhee MS. Traahld vai reUmh siktasya rTipdni vikaroti | tarn eva 
vruhamm painUhv apiarijate so \mai rTipdni vikaroti) ; S'ltapatha Br. 

i. 9, 2, 10 [Tvashtd vai sikiam rcto vikaroti ) ; xiir, 1, 8, 7. Compare 

ii. 2, 3, 4; iii. 7, 3, 11. lie has produced and nourishes a great 
variety of creatures ; all worlds (or beings) arc his, and are known to 
him ; ho has given to the heaven and earth and to all things their 
forms, iii. 55, 19 [devas Tcashpl saritu vUcarupah j^iponha prajdh 2nirn- 
dhdjajdna \ iind cha vik'd hhuvandni anya)] iv. 42, 3 [Tvashteca vikd 
Ihuvandni vidvdn)\ x. 110, 9 [yah ime dyurdprithin janitri rupair 
apimsad hhivandni rikd). The Vaj. S. xxix. 9, says : llashld viraili 
devakdmam (comp. R.V. iii. 4, 9, quoted above) jajdna Tcashpir arvd 
jdyate dkr akah [ Tvashfedam vikam bhivanaiii jajdna \ “ Tvashtri 
has generated a strong man, a lover of the gods. From Tvashtri is pro- 
duced a swift horse. Tvashtri has created the whole world.” lie 
bestows long life, 11. V. x. 18, 6 [iJ^ Tvashtd mjanimd sajoshdh dlrgham 
uyuh karatijlvase vah ) ; A.V. vi. 78, 3 [Tvash(d sahasram dyuriishi dlr- 
gham dyur karotu vdm). He puts speed into the legs of a horse, Vaj. S. 
ix. 8 = A.V. vi. 92, 1 [d te Tvashfd patsu javani dadhdtu). In ii. 23, 
17, he is said to bo skilled in all Sama-texts and to have created 
Brahmanaspati above all creatures [vikehhyo hi tvd hhavaneUyas pari 
Tvashid janat sdmi^al} sdmnah kavih), and is said, along with heaven 

and earth, the waters, and the Bhfigus, to have generated Agni, x. 2, 

* 

15 
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7 ; X. 46, 9 {Dj/dvu ' m Agnim prmthl janisJitum dpas Tvashfd Bkri- 
gavo yam sahohhih)\ compare i. 95, He is master of the universe 
{hhuvanasya sahliani\ ii. 31, 4; a first-born protector and leader, ix. 
6, 9 {Tvaslitdram agrajdm gopdm puroydmnam a huve); compare i. 13, 
10. Ho is a companion of the Aiigi rases, x. 70, 9 [yad Angirasdm 
alhavah saclulhhuh)^ and knows the region of the gods {devandm ptUhah 
ypa pra vidvan usan yakshi). He is supplicated to nourish the wor- 
shipper Ciiid protect his sacrifice. Ho is dravinodas^ the bestower of bless- 
ings, and mratnay possessed of abundant wealth, x. 70, 9, and x. 92, 
1 1 ; and is asked, like other gods, to take pleasure in the hymns of his 
worshippers, and to grant them riches, vii. 31, 21 f. {^praii nah stomam 
Tvashtd jusheta | Tvashfd suduiro vi dadjwtu rdyah), 

Tvashtri is in several passages connected with the Ribhus, who, like 
him, are celebrated as skilful workmen (see lidhtlingk and lloth’s 
Lexicon, who fashioned Indra^s chariot and horses, made their own 
parents young, etc., i. Ill, 1 {tahhan ratham mvritam vidmand ’pasas 
takshan hari Indravdhl vrislianvasu | takshan pitrihhyam Rihkavo 
yuvad vayah\ i. 161, *7 ; iv. 33, 3 ; iv. 35, 5 ; iv. 36, 3 ; and are spoken 
of by Sayana (on i. 20, 6) as Tvash^ri’s pupils {takshana-vyupdra- 
hdalasya Tvashfuh iishydh RihJiavah), These llibhus are said to have 
made into four a single new sacrificial cup which Tvashtri had formed 
(i. 20, 6. Ufa tyam cliamasam navam Tvashfur devasya nishkritam ( 
akartta chaturah punah | i. 110, 3). This exhibition of skill is said to 
have been performed by command of the gods, and in consequence of a 
promise that its accomplishment should be rewarded by their exalt- 
ation to divine honours, i. 161, 1-5, (verse 2, yadi eva kamhyatha 
edkaiii devair yajniyuso hhavishyatha). Tvashtri is in this passage re- 
presented as becoming ashamed and hiding himself among the goddesses 
when he saw this alteration of his work, verse 4 {^yadd *vdkhyat cha- 
masdn chaturah kritun ad it Tvashfd gndsu antar ni dnaje), and as resent- 
ing this change in his own manufacture as a slight to himself, and as 
having in consequence sought to slay his rivals, verse 5 {Imndma endn 
iti Tvashfd yad abravlt chamasam ye devapdnam anindishuh). In another 
place (iv. 33, 5, 6), on the contrary, ho is said to have applauded 

352 WTio is the being who claims, in x. 125, 1 fi to sustain Tvashtri and other gode 
fflham aomam dhanasam bibharmi aham Tvashfdram) ? 
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their design, and admired the brilliant results of their skill {vihhraja- 
mamm chamasdn aha iva avenat TMshtd chaturo dadrihan)^'^^ 

In X. 66, 10, the Tlibhua are spoken of as the supporters of the sky 
{dharturo divah Itihhavah snJmfnh). 

In ii. 1, 5, Agni is identified with Tvashtri, as he is also, however, 
with many other gods in other verses of the same hymn. In i. 05, 5, 
Agni appears to be designated by the word Tvashtri. In vi. 47, 19, 
where Tvashtri is spoken of as yoking his horses and shining resplen- 
dently [ymjuno haritd rathe hhuri Toa^hteha nljati), the commentator 
supposes that Indra is referred 

^2) Tcashtris daughter and her wedding. 

In X. 17,' 1 f. Tvashtri is said to have given his daughter Saranyu in 
marriage to Vivasvat: ‘^Trafthfd duhitre vahaiim hrinoti** iti idam 
ram hhuvanam mneti | Yanmya maid parynhyamdnd '^maho jdxyd Vivas- 
vato nandki [ apdguhann amritdm marty4hyah hritvi savarndm adadur 
Vimsvate | ntuivindv ahharad yat tad dsld ajahdd n dvd mithund Saran- 
yuh I Tvashtri makes a wedding for his daughter. (Ilcaring) this 
the whole world assembles. The mother of Yamu, the wedded wife of 
the great Vivasvat, disappeared. 2. They concealed the immortal 
(bride) from mortals. Making (another) of like appearance, they gave 
her to Vivasvat. Saranyu boro the two Asvins, and when she had 
done so, she deserted the two twins. These two verses are quoted in 
the Nirukta, xii. 10 f., where the following illustrative story is told: 
Tatra itihdsam dchakshate | Tvashpi Saranyur Vivasvatah Adityud 
yamau mithunau janaydnehaJedra | sd savarndm amjdm pratinidhdya 

Sro the Aitarcya Brahmana, iii. 30, pp. 210 f. of Professor Haug’s translation. 
The Ribhus had by their austere fervour, it is there said, conquered for themselves a 
right to partake in the soma libations among the gods [Ribhavo rni devesJm tapand 
somcpltham ahhyajayan), which, however, they were only allowed to do along with 
Savit|i (= Tvashtri P), to whom Prajapati had said, These are thy pupils; do thou 
alone drink with them ; tava vai ime antev&siH tvam em ebhih mmpibaHva) ; and with 
Prajapati. The gods, however, it is said, loathed these deified mortals on account of 
their human smell [fcbhjo vai dev&h apa eva ablhhatsanta manmhya-gandJiHt ; and 
accordingly placed two Dhayyus (particular verses) between themselves and the Riblius. 

On the obscure passage, i. 84, 16, where the name of Tvashtpi is mentioned, the 
reader may consult Wilson’s translation and note, Professor Roth’s explanation in his 
Illustrations of the Nirukta, p. 49, and Professor Benfey’s version in his Orient and 
Occident, ii. 246 f. 
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ilsva}7i rupam Icritva pradadnlva | sa VivasvCm Adityah (isvam eva rupam 
l(ritvd turn mmsritya sambahhuva | tato ^hinau jajndte savarndydm 
Mamh 1 “ Saranyu, the daughter of Tvashtri, bore twins to Yivasvat, 
the son of Aditi. She then substituted for herself another female of 
fimilar appearance, and fled in the form of a mare. Yivasvat in like 
lUviiner assumed the shape of a horse, and followed her. From their in- 
terocurse sprang two Asvins, while Manu was the oflfspring of Savarna 
(or the female of like appearance).’^ Sec Roth’s interpretation of R.Y. 
X. 17, 1 fi. and remarks thereon, in the Journal of the German Oriental 
Society, iv. l.Uf. ; and the same writer’s translation, in his Illustra- 
tions of the Nirakta, p. 161, of a passage of the Ryihaddevata, quoted 
by Sayana on R.Y. vii. 72, 2, relating the same story about Yivasvat 
and Saranyu which is given in the Nirukta. That passage is as iol- 
lows : Ahhavad mithimam TcaAi^uh SamyCis Trisirdh, saha | &a vai 
Saranyum pmyachhat svayani eva 'PivasvaU | tata/i Saranyvd)7t jiite te 
Yamayamyau Vivasvatah | tuv apy uhhau yamdv eva hy dstdm Yamyd 
cha vai Yamah | SriAitva hharttuh parohJm tu Saranyuh sadriti}7t 
sinyam | nihhipya mitlamaa tanyaja ak'd bhdtvd prachahrame | avijm- 
ndd Vivasvd)7is tu tasydm ajamyad Manum | rdjarshir deit sa Manur 
Fivasvun iva tejasd | sa vijndya apaJcrdnfdm Saranyfm Otmarupinim | 
Tvdshp'im prati jaydmdsu vdji bhiitvd saiahhannh | Saranyus tu Vivas- 
vantam vijndya hayarnpimm | maiihundyopachakrdma tdi7i sa tattrdrv,- 
roha sah | tatas tayos tu vegena sukra}7i tad apatad bhuvi \ updjighrat 
cha sa tv akd tat sukmm garbha-kdmyayd j dghruna-mdtrdt iukraih 
tat kumdrau sambabhuvatuh | Ndsatyas chaiva DasraS cha yau stutdv 
akindv api | “ Tvashtri had twin children, (a daughter) Saranyu, and 
(a son) Trisiraa. lie gave Saranyu in marriage to Yivasvat, to whom 
she bore Yama and Yarn!, who also were twins. Creating a female 
like herselt without her husband’s knowledge, and making the twins 
over in charge to her, Saranyu took the form of a marc, and departed. 
Yivasvat, in ignorance, begot, on the female who was left, Manu, a royal 
rishi, who resembled his lather in glory. But discovering that the 
real Saranyu, Tvashtri’s daughter, had gone away, Yivasvat followed 
her quickly, taking the shape of a horse of the same species as she. 
Recognizing him in that form she approached him with the desire of 
sexual connection, which ho gratified. In their haste his seed fell 
on the ground, and she, being desirous of offspring, smelled it From 
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this act sprang tlic two Kumaras (youths) Nasatya and Basra, who are 
lauded as A4vins (sprung from a horse).” 

In 11. V. viii. 26, 21 f., as wc have already seen, p. 144, Vayu also is 
spoken of as Tvashtri’s son-in-law. Whether Vayu’s wife was different 
from Saranyu, or whether there is a discrepancy between this story 
and the one just referred to about Vivasvat, docs not appear. 

Tvashtri is represented as having for his most frequent attendants the 
wives of the gods, i. 22, 9 {Ague patnlr iha d vaha devamlm nkUlr upa | 
TcmiAdram somapUaye)) ii. 31, 4; ii. 3G, 3; vi. 50, 13; vii. 35, 6; 

X. 64, 10 ; X. GG, 3. This, according to Professor Hoth, s.y., results 
from the fact that it is in the wombs of females that his creative action 
is principally manifested. 

In X. 49, lof ho is spoken of as if ho were a deity of some import- 
ance, though inferior to Indra, since the latter is said to place in the 
rivers a lucid element, which even Tvashtri, though a god, could not do 
{aham tad dsu dhdrayam yad usa na dcras chana Tvashtd adharayad 
rusat), 

(3) IloMity of Indra and Tvashtri. 

Indra is occasionally represented as in a state of hostility with 
Tvashtri and his son.'’"’’ Thus in iii. 48, 1, it is said that Indra over- 
came him, and carried off his soma-juice, which ho drank from tlie 
cups (^Tvashturam Indro jaimshd ^hhib/iuya dmushya somam apihat cha^ 
mushu), and in iv. 18, 3, that tho same god drank off the soma in hia 
house {Tvashtur grihe apibat somam Indrah). In explanation of these 
allusions, the commentator, who in his note on iii. 48, 4, calls Tvashtri 
an Lmm^I'oaslitrindmaham aswr«/w), refers to tho Taittirlya Sanhita, ii. 

4, 12, 1, where it is related that Tvashtri, whoso son had been slain 
by Indra, began to perform a soma-sacrifice in the absence of tho 
latter, and refused, on tho ground of his homicide, to allow him to 
assist at the ceremony ; when Indra interrupted tho celebration, and 
drank off the soma by force {Toashtd hatapntro vindraiii somam dharat | 
tasminn Indralj, upahavam aichimta | taili na updhvayata putram me 

In i. 80, 14 (see above, p. 96), it is said that even Tvashtri trembles at Indra’s 
wrath when he thunders. But this trait is merely introduced to indicate tlio terrific 
grandeur of Indra’s manifestations. In Vaj. Sanh. xx. 44, Tvashtri ifl said to have ^ 
imparted vigour to Indra dadhat imhmam Indra ya vcishne). 
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*vadhlr iti | sa yajna-veiasam kritvd prdsahd somam apihat | These 
words are repeated in ii. 5, 2, 1). Compare Siitapatha Brahmana, i, 6, 
8, 6 ff. ; V. 5, 4, 7 if. ; xii. 7, 1, 1 ; xii. 8, 3, 1 ff. 

The son of Tvash^ri is mentioned in two passages of the llig-vcda. 
In X. 8, 8, it is said : Sa pitrydni dyudhdni vidmin indreshitah Aptyo 
ahhy ayudhyat | trislrshdnam saptarasmim jaghanvdn Tvdsh^rasya chin 
mh sasrije Trito yah | 9. Bhuri id Indrah udinahsliantam ojo avdhhinat 
satpatir manyamdnam | Tvdshfrasya chid Vikarupasya gondm dcha- 
krdnas trlni krshd para vark | “This Trita Aptya, knowing his 
paternal weapons, and impelled by Iiidra, fought against the three- 
headed and seven-rayed (monster), and slaying him, ho carried off the 
cows even of the son of Tvashtri. 9. Indra, the lord of the good, 
pierced this arrogant being, who boasted of his great force ; seizing the 
cows, he struck off the three heads even of Visvarupa the son of 
Tvashtri (or of the omniform son of Tvashtri).” (Compare ii. 11, 19). 
A loud-shouting monster with three heads and six eyes, perhaps iden- 
tical with the son of Tvashtri, is also mentioned in x. 99, 6, as having 
been overcome by Indra or Trita [sa id ddsam taviravam patir dan 
shalahham trisirshdnam damanyat | asya Triio nu ojasd vfidhdm vipd 
vardham ayoagrayd han). 

Yisvarupa is frequently mentioned in later works. 

According to the Taittirlya Sanliita, ii. 5, 1, 1 ff., he was the priest 
of the gods, while he was sister’s son (no further genealogy is given) 
of the Asuras.^’*’ He had three heads, called respectively the soma- 

*5® I subjoin a passage from the same Sanliita, vi. 4, 10, 1 (p. 49 of India Office 
MS., No. 1702), relating to the gods and Asiiras, their original equality in good- 
ness and power, and their respective priests, lirihaapatir devandm purohitafy 
dkt smidamarkdv asurdnam \ brahmanvanto dtc&h Rsan brahmanvanto * surah \ te 
Uiyonyam naiaknuvann abhibhavilum | te devdh sandnmarkdv iipTimantrayanta | 
tdv abrutdni *‘i'ara)n vrinava/iai grah&v eva ndv alrdpi gphyetam** iti\ t&bhy&m 
etau sukrdmanthindv agrihnan [ tato d^vdh devdh abhavan par& 'surah | yasyaivam 
mdushah sukrdmnnthi/iau yrihyete bhavaty atmand. para asya bhrdtfivyo bhavati j 
tali devdh apanudya almana Indrdydjuhuvah j ifyddi | “ jBphaspati was the priest of 
the gods, S'anda and Marka the priests of the Asuras. The gods were devout 
and so were the Asuras. Neither could overcome the other. The gods invited 
S'anda and Marka, who said, ‘Let us ask a favour; let draughts also be offered 
to us,’ The gods, in consequence, allowed to them the s'ukra and manthin draughts, 
and by doing so became gods, and the Asuras were worsted, The man who knows 
this and acts accordingly prospers himself and his enemy succumbs. The gods 
sent away S'anda and Marka and offered up themselves to Indra.” Compare the 
S'at. Br. iv. 2, 1, 4 ff. According to the Kathaka 25, 7, quoted in Indische Studien 
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drinker, the wine-drinker, and the food-eater. He declared in public 
that the sacrifices should be shared by the gods only, while he privately 
recommended that they should be offered to the Asuras. Por, as tho 
author of the Brahmaiia remarks, it is customary for people in public 
to promise every one a share, whereas it is only those to whom the 
promise is privately made who obtain its fulfilment. Indra was 
alarmed lest his dominion should by this procedure of Visvarupa be 
overturned, and he accordingly smote off his heads with a thunderbolt. 
Tho three heads were turned into birds, the one called Soma-drinker 
became a Kapinjala (or Francoline partridge), the Wine-drinker a 
Kalavinka (or sparrow), and tho Food-eater a Tittiri (or partridge), etc. 
( Visvarupo vai Tvushfrah purohito dcvdndm dslt svmrlyo ^surdnam | 
ta&ya \rini Sirsfid?iy usan somapdnatJi mrdpdnam annddanam | sa prat- 
yakshaiii devehhyo hhdgam aradat parok^kair^ amrehhyah \ aarvamai 
pratyahham hhdgam vadanti \ yamiai eva parohham vadanii tasya 
hhdgah uditah. ] tasmad Indro ^hihhed idrin vai rdshtram parydvarttayati 
iti tasya vajram uduya sirshdny aclihinat j yat somapdnam dsU sa kapin- 
jalo ^hhavat | yat surdpdnam sa kalavinkah \ yad annddanam sa tiitirih). 
Tho S'atapatha Brahmana tells tho story in some respects at greater 
length, i. 6, 3, 1 ff. ; Tvashtnr ha vai puiiras trislrshdh shadakshah dsa | 
tasya triny eva mukhdny dsus tad yad evamropah dsa tasmad Vikarupo 
ndma | 2. Tasya somapdnam eva ekaiii mukham dsa | surdpdnam ekam | 
anyasmai asandya ekam | tarn Indro didvesha tasya tdni iirshdni pra- 
chichheda \ 3. Sa yat somapdnam dsa tatah kapinjalah samahhavat | 
tasmdt sa hahhrnkah iva hahhrur iva hi somo rdjd j 4.* Atha yat surd- 
pdnam dsa tatah kalavinkah samahhavat | so ^hhimddyatkah iva vadati | 
ahhimddyann iva hi stirdm pltvd vadati | 5. Atha yad anyasmai akandya 
dsa tatas tiitirih samahhavat | tasmdt sa vik'ariipatamah iva \ santy eva 
ghritastokdh iva tvad madhustokdh iva tvat parneshv dschutitdh \ evam- 
rupam hi sa tena ahnam dvayat | 6. Sa Tvash{d chukrodha “ kuvin me 
putram avadhuP^ iti so 'pendram eva somam djahre | sa yathd ^yarJi 
sonna^ prasuta^ evam apendrah eva dsa | 7. Indro ha vai ikshdnchakre 

iii. 467 (compare Asv. S'rauta Satras, i. 4, 9), the gods had four hotri priests, 
Bhapati, Bhuvanapati, Bhutunumpati, and Bhuta, of whom the first three died from 
discharging their duty, when the fourth became afraid and fled, etc. Professor AVeber 
compares the story about Agni, quoted above, p. 203, from the Taitt. S. On the 
original equality of tho gods and Asuras see the 4th vol. of this work, pp. 61 ff., and 
note 22, p. 16, above. 



232 


HOSTILITY OF INDRA AND TVASIITRI. 


^^idam mi md somud antaryanti^^ iti | za yathd hallydn ahallyasah evam 
mupahiifah eva yo dronakalak hikrahdsa tarn Ihakahaydnchakdra [ saha 
cnam jihhlisa | so \ya vik'iinn eva prdmhhyo dudrava mukhadha eva asya 
aiha sarvehhyo ^nyebhyah prCinehhyah | 8. Sa Tvashpl chtkrodha ^^kuvidme 
hiupahiitah somani ahkakshad'^ tit \ sa svayam eva yajnavesasam chakre | 
sa yo dronakalak ktkrah parisishtah usa tarn pravarttaydnchakara 
“ Indra-satrur mrdknsva^* iti . . . . | 10. Jfha yad ahravid Indra4atmr 
vardhasva ” iti tasmnd u ha enam Lidrah eva jaghdna | atha yad ha 
sakad avahhad “ Indrasya ktrur vardhasva ” iti hsvad u ha $a eva 
Indram ahanishyat | “Tvaslitri had a son with three heads and six 
oyes, wlio had three mouths; and hence was called Visvarupa (Omni- 
form). 2. One of his mouths was the Soma-drinker, the second the 
■Wine-drinker, and the third was destined for consuming other things, 
ludra hated this Yisvarupa, and cut off‘ his three heads. 3. From the 
Soma-drinker sprang a Kapinjala (Francoline partridge) ; and hence 
this bird is brown, because king Soma is of that colour. 4. From the 
Wine-drinker sprang a Kalavinka (sparrow) ; and in consequence this 
bird utters sounds like a drunkard, just as a person does who has drunk 
wine. 5. From the third mouth sprang a Tittiri (common partridge), 
which in consequence has the greatest variety of colours, for drops of 
ghee and of honey seem to be sprinkled in different places on its wings : 
foe by this mouth he (Visvarupa) received such sorts of food. 6. 
Tvashtri was incensed; and saying “Ho has killed my son,’’ he offered 
a libation of soma to the gods, excluding Indra. 7. Indra perceived 
that he was excluded from partaking the soma, and as a stronger acts 
towards a weaker being, he without invitation drank off the purified 
Eoma in the vessel. But it affected him injuriously ; it issued from his 
mouth and then from all the other outlets of his body. 8. Tvashtri was 
angry that Indra had drunk the soma without invitation ; and himself 
broke off the sacrifice, employing the soma which was left in the vessel 
(in another rite) using the formula ‘Thou of whom Indra is tho enemy, 
flourish ! ’ 1 0. As ho used the words accented so as to produce this 

sense, Indra slew him. Had ho said ‘ Flourish, enemy of lnd.r0 he 
would have slain Indra, instead of Indra slaying him.” 

Tho version of tho same legend from the Kathaka, 12, 10, in Indische 
Studien, iii. 464, gives some other particulars ; Indra was afraid that 
Yisvarupa was going to become everything (“ all this ” : sa Indt'o 'man^ 
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yata “ ay am mva idam hhavishyati)^ and he accordingly prevailed on a 
carpenter to run and cut off his heads, which the artizan accordingly did 
with his axe {sa tahhdnam tishfJianiam abravid “ tldhava asya imuni 
ilniwni chhindhi” | tasya takslid tipadrutya parahind sirshdny achUnat), 

Compare the S'atapatha Erfilimana, i. 6, 3, 1 ff. j v. 5, 4, 2 ff. ; and 
the Mahabharata, Udyoga Parva, 228 ff. 

In the ^Markandeya Purana, section 77, Tvashtri is identified with 
Visvakarman and Prajapati. Compare verses 1, 10, 15, 16, 34, 36, 
38, and 41. Professor Weber (Omina und Portenta, p. 391 f.) refers 
to a passage of the Adbhutadhyaya of the Kausika Sutras, where 
Tvashtri is identified with Savitri and Prajapati. 
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SECTION XV, 

THE AS'VINS. 

(1) The character and parentage of the Ahine^ their relatione to Surpuj 
their attributes and accompaniments. 

The Alvins seem to have been a puzzle even to th*e oldest Indian 
commentators. Ydska thus refers to them in the Nirukta, xii. 1 : 

Atha ato dgusthdnuh devatah | tdsum Asvinau prathamaguminau 
hhavatah \ Asvinau yad vyaknuvdte sarvam rasena anyo jyotishu anyah \ 
^^Asvair akindo^^ ity Aurnahhdvah | tat kdv Akinau ) Dydvdprithi- 
tydv^^ ity eke | ** ahordtrdv^^ ity eke \ Surydchandramasdv” ity eke \ 
“ rdjdnau pumjakritdv ity aitihdsikdh [ tayoh kdlal). urddham urdh- 
vardtrdt 2 }f'(^kdSlhhdva 8 ya anuvishhtambham anu | tamohhdgo hi ma~ 
dhyamo jyotirbhdgah adit yah | 5. Tayoh kdlah suryodayaparyantah | 

“ Next in order are the deities whose sphere is the heaven ; of these 
the Alvins arc the first to arrive. They arc called Alvins because 
they pervade {vyaSnuvdte) everything, the one with moisture, the other 
with light. Aurnabhava says they are called Asvins, from the horses 
(akaihj on which they ride). Wlio, then, are these Alvins ? ‘Heaven 
and Earth,’ say some; ‘Day and Night,* say others ; ‘The Sun and 
Moon,’ say others j ‘ Two kings, performers of holy acts,’ say the 
legendary writers. Their time is subsefiuent to midnight, whilst the 
manifestation of light is delayed j [and ends with the rising of the 
sun, ibid. xii. 5]. The dark portion [of this time] denotes the inter- 
mediate (god == Indi-a ?), the light portion Aditya (the Sun).” 

9 

sw Compare S. P. Br. iv. 1, 6, 16, Atha yad “Asvindv" iti ime ha vai dyava- 
pfithivl pratyaksham ahinaii | ime hi idam sarvam dsnuvdtdm j “ The Hcaycn and 
Earth are manifestly the As^vins, for they (Heaven and Earth) have pervaded every- 
thing.’* 

See the different interpretation given by Professor Goldstiicker, at tfie close of 
this section. The words are obscure. 
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Professor Roth, on the strength of this passage, considers that 
Yaska identifies the two Asvins with Indra and the Sun (Illustrations 
of Mrukta, p. 159).“® 

In the Journal of the German Oriental Society, iv. 425, the same 
author thus speaks of these gods : “ The two Asvins, though, like the 
ancient interpreters of the Veda, wc arc by no means agreed^s to the 
conception of their character, hold, nevertheless, a perfectly distinct 
position in the entire body of the Vedic deities of light. They are the 
earliest bringers of light in the morning sky, who in their chariot 
hasten onward before the dawn, and prepare the way for her.” 

In a passage of the R.V., x. 17, 2 (quoted above in the section on 
Tvashtfi, p. 227), the Alvins arc represented as tlie twin sons of Vi- 
vasvat and Saranyu. They are also called the sous of the s’ky {divo 
napdtd) in R.V. i. 182, 1; i. 184, 1;“* x. 61, 4; and in i. 46, 2, 
sindliumdtardy the offspring of the Ocean (whether aerial or terres- 
trial). 

The Taitt. S. vii. 2, 7, 2, says that the Asvins are the youngest of 
the gods {(ihinati vai devdnum dnujai'amti). 

In i. 180, 2, the sister of the Asvins is mentioned, by whom the 
commentator naturally understands Ushas {svasristhdnltfu avayamdrini 
vd ushdh). In vii. 71, 1, and elsewhere (see above, p. 188, 191), 
Ushas is called the sister of Night, whilst in i. 123, 5, she is said 
to be the sister of Bhaga and Varuiia. 

The Asvins are in many parts of the Rig-veda connected with 
Surya, the youthful daughter of the sun (called also Urjani in one 

3®® R.V. i. 181, 4, is, according to Roth, quoted by Yuska in illustration of his 
view ; “ Born here and there these two have striven forward (?) witli spotless bodies 
according to their respective characters. One of you, a conqueror and a sage, [is the 
son] of the strong one (?) ; the other is horn onward, the son of the sky” {ihehajatd 
samavdvasltam arc2'>asd tanvd ndmabhih svaih j jishmr viim anyah nimahhasya 
sTirir divo anyah snbhayah putrah uhe). Compare Roth’s transl. in Illustrations of 
Nirukta, p. 159. 

300 j’or some speculations of Professor Muller and Weber, on the As'vins, see tho 
lectibs of the former, 2nd scries, p. 489 f., and the Indische Studien of the latter, 
vol. V. p. 234. 

In i. 181 , 4, only one of them is said to be the son of the sky. See note 369, above. 

On this the commentator remarks that, although it is the Sun and Moon that 
are sprung from the sea, yet the same epithet applies equally to the As'vins who, in 
the opinimi of some, are identical with the former [yadyapi aurya-chanctrama&dv eva 
mnudredau tathapy Aavinoh hsMtMt mate tudrupatvdt tathdtvam)» 
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place, i. 119, 2, as Sayana understands it, sunjasya dtihitu),^’^ who is 
represented as having, for the sake of acquiring friends, chosen them 
for her two husbands, i. 119, 5 (a vum patitvam salliyCiya jagmushl 
yoshd h'rinita jenyd yuvdm pati)\ iv. 43, 6 {tad u sku vdm ajiraiti cheti 
ydnam yena pnti hhavathah Sdrydydh) ; vii. 69, 3 {vi vam ratho vadhva 
yddamdi^ah antdn divo hddhate varitanihhydm) ; x. 39, 11, na tadi 
rdjdndu} Adite kntas cliana m amhah ahoti duritam nahir hhayam | yam 
Asvind suhai'd nidravnrttani puroratham krinuthah patnyd saha | 
** Neither distress, nor calamity, nor fear from any quarter assails the 
man whom ye Asvins, along with [your] wife, cause to lead the van 
in his car;” and as loving to ascend their chariot, i. 34, 5 ; i. 116, 
17; i. 117, 13 {yuvo ratham duliitd iuryasiya saha ^riyu Ndsatyd 
^vrinltc^] i. 118, 5 (d vdiii ratham yiivatis tuhfhad afra jmhtvi nara 
duhitd l^unjafiya) ; iv. 43, 2 ; v. 73, 5 (d yad vum Stir yd ratham 
ikhthatj etc.); vi. 63, 5 f. ; vii. 68, 3; vii. 69, 4; viii. 8, 10; viii. 
22, 1 ; viii. 29, 

E.V. i. 116, 17, is as follows: d vdm raihaiti duhitd ^dryasya kdr- 
shmevdtisJithad arvatd jayanti | vike devuh am amanyanta hfidhhi^ 
4riyd Ndmtyd sachethe** \ *‘The daughter of tho sun stood 
upon your chariot, attaining first the goal, as if with a race horse. 
All the gods regarded this with approbation in their hearts (exclaiming) 

* Ye, 0 Nasatyas, associate yourselves with good fortune.’ ” On this 
passage Sayana remarks as follows : Savitu sva-duhitaram Surydkhyum 
Somdya rdjne pradatum aichhat ( turn Siirydm sarve devuh varaydmdsuh \ 
fe anyonyam uchur ^^Adiiyam avadhim kritvd djm dhuvuma yo asmuham 
ujjeshyati tasya iyam hhavishjaU^^ iti \ (atra Asvindv udajayatdm | «d 
eha Suryd jitavatas tayoh ratham druroha | “ atra Prajdpatir vai 
somdya rdjne duhitaram prdyachhad'^ ityudikam hrdhmanam amsandhe- 
yam | “ SUvitri had destined his daughter Suryfi to bo the wife of king 
Soma. But all the gods were anxious to obtain her hand, and resolved 
that the victor in -a race which they agreed to run, with tho sun for 
their goal, should get her. She was accordingly won by tho Alvins, 
and ascended their chariot.” Sayana goes on to quote the comm<*nce- 

Professor Rolh, takes tho word for a personification of urjd^ “ nourishment.” 

The construction of the words patnyd saha^ “ with wife,” is not however very 
clear, as they may perhaps refer to the wife of the worshipper. 

See also A.V. vi. 82, 2. 
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mcnt of tho story, as told in tho Hrahmana. The words agree with, 
those which introduce a reference to Surya’s marriage to Soma in Ait. 
Br. W. 7, but tho story there told (of which an abstract will be found 
in a note further on) docs not coincide with that of which the com- 
mentator gives a summary. 

Allusion is also made to Surya in connection with tho Asivins in 
X. 85, 9, whore, however, they no longer appear as her husbands, — a 
fact which seems to involve a contradiction between the passages cited 
above, and this: 9. Somo vadhuyur ahhavat Akim 'stCim uhhd vara | 
Suryum yat patyc hmantim manasd Savitd ^dadCit | 14. Yad Akind 
micliliamdndv aydtadi trichah'ena vahatum Surydydh j vike devdh anu 
tad vdm ajdna^ pnlrah pitardv avrinita Pasha \ “ Soma was tho 
wooer, the Asvins wore tho two friends of the bridegroom,'^ when 
Savitri gave to her husband Surya, consenting in her mind. 14. When 
ye came, Asvins, to the marriage procession of Huryfi, to make en- 
quiries, all the gods approved, and Pushan,''''’’ as a sou, chose you 
for liis parents.” 

The daughter of the Sun is connected with the Soma plant in ix. 1, 
6 {pimdti te parisrutam somam svryasya duhitd | ^‘The Daughter of 
the Sun purifies thy distilled soma,” etc; and in ix. 113, 3, she is 
said to have brought it after it had been expanded by the rain 
janyavriddham mahisham taiii suryasya duhitd ^'hharat). 

If we look on Soma as the plant of that name, tho connection 
between him and Surya is not very clear ; but if Soma be taken for 
the moon, as ho evidently appears to be in x. 85, 3 (“ When they 
crush the plant, he who drinks fancies that he has drunk Soma , but 
no one tastes of him whom the priests know to be Soma; it is not 
unnatural, from the relation of tho two luminaries, that he should 
have been regarded as son-in-law of the sun. 

The Asvins are described as coming from afar, from tho sky or from 
the lower air, and are besought to allow no other worshippers to stop 

Compare A.V. xi, 8, 1, “ When Mnnyu brought bis bride from the house o’ 
Sankalpa, who were the bridegroom’s friends?” etc. {yad Mauyur Jnydm dvahat 
Sankalpasya yfihad adhi ( he dsan janydh he varith hah u a/eshthavaro ’bhavat), 

Weber asks (Ind. S. v. 183, 187,) whether Pushan here is not meant to desig- 
nate Soma, the bridegroom. In vi. 68, 4, tho gods are said to have given Pubhan to 
SQrya. See above p. 179. 

See at the close of tho next section on Soma, and Weber's Ind. Stud. v. 179. 



238 


CnARACTEB, AND PARENTAGE OF THE AS'VINS, 


them, i. 22, 2 {divisprisu) \ i. 44, 5 (a no ydtam divo acJiha prithivyah 
md vdm anye ni yaman devayaydah) ; viii. 5, 30 {tena no vdjmlvasd 
pardvatas chid dgatam) ; viii. 8, 3, 4, 7 (4. A no ydtayn divas pari 
antarihhdt) ; viii. 9, 2 ; viii. 10, 1 ; viii. 26, 17 ; or as being in, or arriv- 
ing from, different unknown quarters, whether above or below, far or 
near, and among different races of men, i. 184, 1 ; v. 73, 1 {;yad adya sihak 
pardvati yad ayruvati) ; v. 74, 10 {ak'iytd yad ha harhi chit iusruydtayn 
imarn havam) ; vii. 70, 3; vii. 72, 5 {dpaschdtdd ndsatyd d purastad d 
ah'ind ydtaiyi adhardd udaktdt | d vihatah ) ; viii. 10, 5 {yad adya 
akindv apdg yat prdlc siho vujiulvasu \ yad Druhyavi Anavi Turvak 
Tadan have rCnn alha md dgatayyi) ; viii. 62, 5. Sometimes the wor- 
shipper enquires after their locality, v. 74, 2, 3 ; vi. 6^, 1 ; viii. 62, 4 
[hiha sthah kuha jagyyiathuh kuha syeyieva petathuh). In one place 
(viii. 8, 23,) they are said to have three stations {trlni'paddyii Ahinor 
uvih saidi guhd parah). The time of their appearance is properly the 
early dawn, when they yoke their horses to their car and descend to 
earth to receive the adorations and offerings of their votaries, i. 22, 1 
[prdtaryujd vi hdhaydkinau) ; i. 184, 1; iv. 45, 2; vii. 67, 2; vii. 
69, 5; vii. 71, 1-3; vii. 72, 4; vii. 73, 1; viii. 5, 1, 2; viii. 9, 17; 
X. 39, 12; X. 40, 1, 3 ; x. 41, 1, 2; x. 61, 4). I cite a few of these 
texts: vii. 67, 2. Akchi Agfiih samidhuno asme upo adrikan iamasai 
chid ayitdh | acheti ketur ushashah pnrastdt kiye divo dahitur jdyamd- 
nah I 3. AIM vdyli nunayn akind stihotd stomaih sishakti ndsatyd vivak- 
van I “Agni, being kindled, has shone upon us; even the remotest 
ends of the darkness have been seen ; the light in front of Ushas, the 
daughter of the sky, has been perceived, springing up for the illumi- 
nation (of all things). 3. Kow, Alvins, the priest invokes you with 
his hymns,” etc. 

viii. 5, 1. Lurdd iheva yat sail arnnapsur akkitat | vi hhdnuik 
vikadhd Hanat | 2. Nrkad dasrd manoyiijd rathena ppithupdjasd | 
sachethe Akind Ushasam | ‘‘When the rosy-hued Dawn, though far 
away, gleams as if she were near at hand, she spreads the light in all 
directions. 2. Ye, wonder-working Alvins, like men, follow after 
Ushas in your car which is yoked by your will, and shines afar.” 

viii. 9, 17. Fra hodhaya Ushah Akind | “Wake, o great and divine 
Ushas, the AiSvins,” etc. 

X. 39, 12. A teyia ydtafh manaso javlyasd rathafh yaih vdm Rihhavai 
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ehahrur Ah'ind [ yoge duhitd jay ate Bivah ubhe aJiani sudme 

vivasvatah | Come, Asvins, with that car swifter than thought which 
the Hibhus fashioned for you, at the yoking of which the daughter of 
the sky (Ushas) is bom, and day and night become propitious to the 
worshipper.” 

X, Gl, 4. Krishna yad goshu arunlshu sidad Bivo napdtCiv Asvind huve 
vdm I “When the dark [night] stands among the tawny cows (rays 
of dawn), I invoke you, Asvins, sons of the Sky.” 

In i, 34, 10, Savitri is said to set their shining car in motion before 
the dawn {yuvor hi purvadi Savitd ushaso ratham fitdya chitram 
ghritavantam ishyati). 

In other passages their time is not so well defined. Thus, in i. 157, 
1, it is said : al)odhi Agnir jmah udeti suryo vi Ushas chandrd mahi dvo 
archishd \ aynhhdtdm akind ydtave raiham prdsdnd devah Savitd jagat 
prithah \ “ Agni has awoke ; the sun rises from the earth ; the great 
and bright Tishas has dawned with her light; the Alvins have yoked 
their car to go ; the divine Savitri has enlivened every part of the 
world,” where both the break of dawn and the appearance of the 
Alvins appear to be made simultaneous with the rising of the sun. 
The same is the case in vii. 72, 4 : vi cha id uchhanti akmd ushasah 
pra vdm hrahmdni kdravo hharante \ urdhvam hhdmm Savitd devo aked 
brihad agnayah samidhd jarante | “ The Dawns break, Asvins ; poets 
offer to you prayers ; the divine Savitri has assumed his lofty bril- 
liance ; fires crackle mightily, (fed by) fuel.” 

In v. 76, 3, the Asvins are invited to come at different times, at 
morning, mid-day, and sunset {uta d ydtam saiigave prdtar ahno madhy- 
andine uditd suryasya ) ; and in viii. 22, 14, it is similarly said that 
they are invoked in the evening as well as at dawn. It need not, 
however, surprise us that they should be invited to attend the different 
ceremonies of the worshippers, and therefore conceived to appear at 
hours distinct from the supposed natural periods of their manifestation. 

It may seem unaccountable that two deities of a character so little 
defined, and so difficult to identify, as the Alvins, should have been 
the object of so enthusiastic a worship as appears from the numerous 
hymns dedicated to them in the 11. V. to have been paid to them in 
ancient times. The reason may have been that they were hailed as 
the precursors of returning day, after the darkness and dangers of 
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the night. In some passages (viii. 35, 16 ff.) they are represented as 
being, like Agni, the chasers away of evil spirits [hatam rahhaihsi ) ; 
\ii. 73, 4 {rahhohand). 

The Alvins are said to be young, yiirund (vii. 07, 10), ancient, 
pratnd (vi. 62, 6), beautiful, ralgii (vi. 62, 5 ; vi. 63, 1), honey-hued, 
madhivnrnd (viii. 26, 0), lords of lustre, sulhas patl (viii. 22, 14; 
X. 93, 6), bright, mhlird (vii. 08, 1), of a golden brilliancy, hiranya- 
pehsd (viii. 8, 2), agile, nritn (vi. 63, 5), fleet as thought, manojavasd 
(viii. 22, 16) swift as young falcons, hjenasya cliij java^u niitmena 
a gachliatam (v. 78, 4), possessing many forms, puru varpdmi Akina 
dadhuna (i. 117, 9), wearing lotus garlands, pmhhirasraja (x. 184, 
2, and A.V. iii. 22, 4, 8'itap. Br. iv. 1, 5, 16), strong, salrd (x. 
24, 4), mighty, ■purusakatamd (vi. 62, 5), terrible, riulrd (v. 75, 3; 
X. 93, 7), possessed of wondrous powers, mdyinCi or muydvind (vi. 63, 
5; X. 21, 4), and profound in wisdom, gamhhirachetam (viii. 8, 2). 
They rush onward e.xcitedly, madnchytiUV^^^ (viii. 22, 10 ; viii. 35, 19), 
and traverse a golden, hiranyavarlanly or terrible, rudravartani, path 
(v. 75, 3; viii. 5, 11; viii. 8, 1; viii. 22, 1, 14; x. 39, 11).=’’® 

The wir, golden, or sunlike, in all its various parts and appur- 
tenances, wheels, fellies, axle, pole, reins, etc., i. 180, 1 {hiranyayah 
vum pavayalii)) iv. 44, 4, 5 [htnmyayena ratliena)) v. 77, 3 [liiranyatvaTi 
ratMi); viii. 5, 28, 29, 35 {ratham hiranyavandhuram hiranydhhUum 
Akina j d hi sthdtho dim^prisam \ 29. liiranyayi vdm rahhir isha ahho 
hiranyayah | nlhd chaJerd hiranyayd) ; viii. 8, 2 {rathena siiryatvachd ) ; 
viii. 22, 9, on which they ride, flying as on bird’s wings, i. 183, 1 
(j/enopaydthah sidrito duronam iridhdtund patatho vir na parnaiJi)y was 
formed by the Ribhus, x. 39, 12 (see above, p. 238), and is singular in 
its formation, being thrce-whccled {trichaJira\ and triple in some 

369 Professor Roth, s.t’., renders this epithet by “ moving in excitement,” etc., and 
Professor Muller, Trans, of R.V. i. p. 118, translates it, when applied to Indra, his 
horses, or the Alvins, by “ furiously or wildly moving about.” 

370 Two epithets very commonly applied to them are dasm and ndsatgn. The 
former term is explained by Suyona to signify destroyers of enemies, or of diseases 
(note on i. 3, 3), or beautiful (on viii. 75, 1). Professor Roth, s.v., understands it to 

The second word, misntyd, is regarded by Siiyana, follow- 
*^i^onG of the given by Yaska (vi. 13), as equivalent to satyd, truthful. 

T^this is the sense, itself might as well have been used. In the later literature 
Basra and Niisatya Acre regarded as the separate names of the two As'vins. See 
Muller’s Lectures, 2nd P- 
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otlier parts of its construction, its fellies, supports, etc. {trivrit ( trivan- 
dhura \ trayah pavayah \ trayah shamhhdsah skabhitdsah urdbhe)^^''^ i. 34, 
2, 9; i. 47, 2; i. 118,1,2; i. 157,3; vii.71. 4; viii.74,8; x. 41, 1. 

This car moves lightly {raghuvarttan^^ viii. 9, 8, and is swifter than 
thought {manaso jamydn rathaK)^i. 117, 2; i. 118, 1 ; v. 77, 3 ; vi. 63, 
7 ; X. 39, 12, or than the twinkling of an eye {nimuha^ chij javiyasd 
rath€na\ viii. 62, 2. It is decked with a thousand ornaments and banners 
(sahasra-heiUj mhasra-nirnij), i. 119, 1; viii. 8, 11, 14, and has golden 
reins, viii. 22, 5. It is sometimes said to be drawn by a single ass, as the 
word rdsahha is, in one place at least, i. 34, 9, expressly explained 
by the commentator {ahasthdnlymya gardahhasya),^’’-^ i. 31, 9 ; i. 116, 2 ; 
viii. 74, 7 ; but more frequently by birds, or bird-like, fleet- winged, 
golden-winged, lalcon-like, swan-like horses, i. 46, 3 {yad vdm ratho 
vilhuk palat); i. 117, 2 (rathah srak'ah) ; i. 118, 4 (a vdm kjendso 
ah'ind vahantu rathe yuktdso dsavah patangdh) ; i. 180, 1 [myamdsah 
ak'dh) ; i. 181, 2 (a vdm asvdmh kichayah .... vahantu)) iv. 45, 4 
(Juimdso ye vdm madJmmanto asridho hiranyaparndli)-^ v. 74, 9; v. 75, 
6 {vihhis Chyavdnam Aivind ni ydthah); vi. 63, 6, 7 (a vddt vayah 


The word vaudhura is variously explained by Sayana as nlihihandhanddhara- 
hhutam (on i. 34, 9), ttiniatTtnatai'upa-handhana-kdshtlnim (on i. 47, 2), ri'slif/iitain 
sdraiheh sthamm (on i. 118, 1), sarathifasraya^sthanKin (on i. Li 7, 3), borat/ii/- 
adhishthnna-Hfhmam, (on vii. 71, 4), and tnv(indhum its tnp/tal(t/c'isiu/(/ha(ifni(i (on 
viii. 74, 8). Tlio epithet would thus moan either (1) liaving three pcrpendieulur 
pieces of wood, or (2) having a triple standing ])larc or seat fur the charioteer. In 
i. 34, 2, the chariot is said to have three props lived in it to lay hold of {trayah 
skamhhdsah xkahhilamh drabhe)^ which the commentator says were meant to secure 
the rider against the fear of falling when the chariot was moving rapidly. This ex- 
planation would coincide with one of the senses assigned to cnudhara. In i. 181, 3, 
their chariot is called ftfipra-vaadJnirah, which, according to the commentator, is = 
vistlrna-puroblidyah, “having a wide fore-part.” 

Seo the legend in the Aitareya Brahmana, p. 270 273 of Dr. Ilaug’s trans- 
lation. It is there related, iv. 7 9, that at the marriage of Soma and Surya, the 
gods ran a race to determine to which of them the as vina s'astra should belong. The 
Aifvins gained it, though some other deities gained a share. Agni ran the race in a 
car, drawn by mules (ahmtarl-rathena Aynirajim adluwat)^ Ushas in one drawn by 
ruddy bulls {yobhir arunair Ushah ajini adhnvat)^ India in one drawn by horses 
{aivarathma Indrah djini adhnvat)^ while the As'vins carried off the prize in a car 
drawn by asses {gardabha-rathena Ahinu vdajayatam). Compare R.V. i. 116, 2, 
where the ass is said to have won. 

373 pj.Qf^ Benfey in a note on i. IIG, 2, while agreeing in this sense, refers also to 
iii. 63, 6, where as well as in viii. 74, 3, Sayana explains the w'ord as meaning a 
neighing or snorting horse. 
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akuRO vaJM(hdh ahhi prayo ndsatyd vahantu ) ; vii. 69, 7 ; viii. 6, 7, 
22, 33, 35 {tilyam kjenehhir uiuhhih \ yutam akehhir Jsvtnd | yad 
vdm ratho vibhish patdt | d iha vdm pniMapsavo vayo vahantu parni- 
nah I dravatpdnibhir aSvaih ) ; x. 143, 5. They carry a honied whip 
{Jcasd madhmati), i. 122, 3; i. 157, 4,^’^ and their car traverses the 
regions {pra vdm ratho manojaidh iyartti tiro rajdmsi), vii. 68, 3. 

The Alvins are fancifully represented in i. 34, 1 IT. as doing, or as 
being requested to do, a variety of acts thrice over, viz. to move thrice 
by night and thrice by day, (verse 2) to bestow nourishment thrice at 
even and at dawn, (verse 3) to bestow wealth thrice, (verse 5) to aid 
tho devotions of the worshippers thrice, (ibid.) to bestow celestial 
medicaments thrice, and earthly thrice (verse 6), etc. 

They are elsewhere (ii. 39, 1 ff.) compared to different twin objects; 
to two vultures on a tree, to two priests reciting hymns (verse 1), to 
two goats, to two beautiful women (jnene iva tanvd konbhamdne\ to 
husband and wife (verse 2), to two ducks, cliakravdkd (verse 3), 
to two ships which transport men, to two protecting dogs (verse 4), 
to two eyes, two hands, two feet (verso 5), to two sweetly-speaking 
lips, two breasts yielding nourishment, two nostrils, two cars (verse 6), 
to two swans, two falcons, two deer, two buffaloes, two wings of one 
bird {sdkamyi(j(l hhmasyeva pahhd)y etc., etc., v. 78, 1-3 ; viii. 35, 
7-9; X. 106, 2ff, 

They are the guardians of the slow and the hindmost, and of the 
female who is growing old unmarried ; they are physicians^’® and restore 
the blind, the lame, tho emaciated, and the sick, to sight, power of 
locomotion, health, and strength, i. 34, 6; i, 116, 16; i. 157, 6; viii. 
9, 6, 15; viii. 18, 8; viii. 22, 10; viii. 75, 1 ; x 39, 3, 5 [amdjurai 
chid hhavaiho yuvam lhago andks chid avitdrd apamasya chit \ andhasya 
chit ndsatyd kjriksya chid yuvam id dhur bhishajd rutasya chit ) ; 
X. 40, 8. See also A.V. vii. 53, 1, where it is said that the Alvins 
are the physicians of the gods, and warded off death from the wor- 

Sco below tho section on the “progress of the Vedic religion, etc.” Indra has 
a golden whip, viii. 33, 11. 

In Tailt. Br. iii. 1, 2, 11, the Asvins are called the physicians of the gods, the 
bearers of oblations, the messengers of the universe, tho guardians of immortality 
{you devandm bhishojau havyavTihau viivasya dutdv amfitasya gopau ) ; and in that 
and the preceding paragraph (10) they are connected with their own asterism {pak* 
ahatra)y the Asvayuj. 
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shipper {pratyauhatam ahinU mrityum UBmad devdndm Ayne hhuhajd 
hcJnhhih). 

They place the productive germ in all creatures, and generate fire, 
water and trees, i. 157, 5 {yuvam ha garhhaiti jagatishu dhattho yuvam 
vikeshv hhuvaneshu antah | yuvam Agniiti clia vrishaindv apak cha vanas- 
palm asoindv airayethdm). They are connected with marriage, pro- 
creation, and love, x. 184, 2 (= A.V. v. 25, 3: garhhtm U ahinau 
devdv d dhaitam puahkarasrajd) ; x. 85, 26 {akinu tvd pravahatCm 
rathena \ grihdn gacliha grihapatnl yathd ^sah) ; A.V. ii. 30, 2 {rniii 
chen nayutho asvind hlminCi sam cha vahliathah \ “ When, ye, Asvins, 
bring together two lovers,’’ etc.); vi. 102, 1 ; xiv. 1, 35 f. ; xiv. 2, 5. 
See Weber’s In4ische Studicn v. 218, 227, 231. 


(2) Legends regarding various pemons delivered or favoured ly the 
Asvins, 

The following are a few of the modes in which the divine power of 
the Alvins is declared in difierent hymns to have been manifested for 
the deliverance of their votaries. 

When the sage Chyavana had grown old, and had been forsaken, 
they divested him of his decrepit body, prolonged his life, and restored 
him to youth, making him acceptable to his wife, and the husband of 
maidens, i. 116, 10 {jujurusho ndsatyd uta vavrim prdmunchatam drdpim 
iva Chyavdndt | prdtiratam jahitasydyur dasrd ud it patim akrinutam 
kanindm)) i. 117, {yuvaiJi ChyavGnam Asvind jarantam punar yuvd- 
nam chakrathuh iachihhih); i. 118, 6; v. 74, 5 {pra Chyavdnaj juju- 
rusho vavrim atkam na munchathah | yurd yadi krithah punar d kdtnam 
finve vadhvah) ] vii. 68, 6; vii. 71, 5; x. 39, 4. 

This legend is related at length in the Shtapatha Brahmana in a 
passage which will be cited further on. 

In the same way they renewed the youth of Kali after he had 
grown old, x. 39, 8 {yuvaih viprasya jarandm upeyushah punah Kaler 
akrinutarn yuvad vayah ) ; compare i. 112, 15, where they are said to 
have befriended him after he had married a wife {Ealim ydlhir vitta^ 
jdnim duvasyathaK), 

The family of the Kalis is mentioned, viii. 56, 15. 
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They brought on a car to the youthful Yimafla®’’ a bride named 
Kamadyu, who seema to have been the beautiful wife of Purumilra, i. 
112, 19 {yubhih patnlr Vimadaya nyuhathuh [ here wives arc men- 
tioned in the plural); i. 116, 1 [ya arhhaguya VimadCiya jCtyum send- 
juvu 7iyvhatuh); x. 65, 12 [Kamadynvam Vimadilya fihathih); i. 117, 
20 {yuvatii hchlhhir Vimuddyajdymli niuhathih Purumitrasya yosjulm); 
X. 39, 7 {ynva}7i ratlmia Vimadaya kmdhyuram ni uhathuh Puru- 
mitrasa yoshamm). Sayana, on i. 117, 20, makes yoslidm — kumdnmj 
by which ho appears to intend the daughter of Puruniitra, who ho 
says was a king. But yoshd seems more frequently to denote a wife. 

They restored Vishijapu, like a lost animal, to the sight of Visvaka, 
son of Krishna, their worshipper, who, according to t^e commentator, 
was his father, i. 116, 23 {avasyate stitvate IrisJmiydya rijuyate nusaiyd 
&acM)Mh I pakim na nashtam iva dnrsanuya Vishiiupvam dadatlmr 
Vikakdya); i. 117, 7; x. 65, 12. 

The names both of Visvaka and Vishnapu occur in P.V. viii. 75, 
1-3, a hymn addressed to the Asvins ; and the commentator (as one 
explanation of the passage) connects the reference there made to the 
former with the legend before us (on which, however, the hymn itself 
throws no light). 

Another act recorded of the Alvins is their intervention in favour of 
Bhujjui, tlie son of Tugra, which is obscurely described in the follow- 
ing verses in K.V. i. 116, 3 If. {Tttgro ha Bhujyum Ahind udameghe 
rayim na kakhit mamrivdn avdhuh | tarn uhathur naubhir dtmanvaiihhir 
antarikshapnidhhir apodakdhhih | 4. Tisrgh kshapas trir aha ativra- 
jadhhir nusatyd Bhujyum uhathuh patangnih [ samudrasya dhanvann 
drdrasya pare trihhih raihaih iatapadhhih shalakaih | 5, Anurambhane 
tad avlrayetkum andsfhune agrabhane samudre | yad- aivind uhuthur 
Bhujyum astam iatdritrdm nOvam dtasthivdmsam | “Tugra abandoned 
Bhujyu in the water-cloud, as any dead man leaves his property. Ye, 
Asvins, bore him in animated water-tight ships, which traversed the 
air. 4. Three nights and three days did ye convey him in three flying 
cars, with a hundred feet and six horses, which crossed over to the dry 
land beyond the liquid ocean. 5. Ye put forth your vigour in the 
ocean, which offers no stay, or standing-place, or support, when ye 

37’ A rishi of this name is mentioned, R.V. viii. 9, 16 ; x. 20, 10 ; x. 23, 7 ; and a 
family of Vimadas in x. 23, 6. 
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bore Bhujyu to liis homo, standing on a ship propelled by a hundred 
oars.” R.V. i. 117, 14 f. {yuvam Bhijyum arnaso nih samudrad vihhir 
uhathur rijrehhir ahaih [ 15. Ajohavid ahind Taugryo vdm prolhah 
samudram avyathir jaganvdn \ nkh tarn uJiathuh siiyujd rathena manoja- 
vasd vrishand svasti \ “ Ye conveyed Bhujyu out of the liquid ocean 
with your headlong flying horses. 15. The son of Tugra invoked you, 
Asvins. Borne forward, he moved without distress over the sea. Ye 
brought him out with your well-yoked chariot swilt as thought.” 
Again in i. 182, 5 it it is said : yuvam etam chahrathuh sindhmhu 
plavam dtmanvanta)n palcshinam Taiigrydya ham | 6. Avaviddham I'aiig- 
ryam apm antar andramhhano taiiau praciddham | chatasro ndvoja\}ia~ 
lasya juslUdh ud ah'ihhgCim uhildh pdraynnti | 7. Kah svid vrihsho 
nuh\hito mudhye arnaso yam Taugryo nddhitah p)(ii'yus}ivajat | parnd 
mrigasya pataror udrahhe ml akinCt uhaihih komatuya ham | “Ye 
(Asvins) made this animated, winged, boat for the son of Tugra among 
the waters .... 6, Four ships/'^ eagerly desired, impelled by the 
Asvins, convey to the shore Tugra, wlio had been plunged in the 
waters, and sunk in bottomless darkness. 7. "What was that log, 
placed in the midst of the waves, which, in his straits, the son of 
Tugra embraced, as the wings of a flying creature, for support ? ” In 
vii. 68, 7, Bhujyu is said to have been abandoned by his his malevo- 
lent companions in the middle of the sea {uta tyam Jihujyitm Akind 
sahhdyo madhye jahur durevdsah samudre). The story is also alluded to 
ini. 112, 6, 20 j i. 118, 6j i. 119, 4; i. 158, 3; vi. 62, 6; vii. 69, 
7 ; viii. 5, 22 ; x. 39, 4; x. 40, 7 ; x. 65, 12 ; x. 143, 5. 

Again, when VispahVs leg had been cut off in battle, like the wing 
of a bird, the Asvins arc said to have given her an iron one instead, 
li.V. i. 112, lOj i. 116, 15 {cluiritraiJi hi ver ivuchliedi parnam djd 
Khelasya paritahmydydm \ mdyo janghdm dyaslm Fispaldyai dhane hite 
8a/rtave prafy adhattam)] i. 117, 11; i. 118, 8; x. 39, 8.”*^ 

They restored sight to Rijrfi^va, who had been made blind by his 
cruel father, for slaughtering one hundred and one sheep, and giving 
them to a she-wolf to eat, the she-wolf having supplicated the Asvins 
on behalf of her blind benefactor, i. 116, 16; i. 117, 17 f. {ktam 
meshdn vrihye mdmahdnaih tamah pranitam aSivena pitrd | d ahshl 

•7® The sense oijathala is not clear. 

Compare the viQi^ nspaBvasu in K.V. i. 182, 1, 
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rijrusve asvmdv adliaitaih jyotir andhuya cliakrathur vichahhe | 18. 
8'unam andhuya hharam ahvayat sd vrikir ahinu. ^^vruhana nard^^ iti \ 
jurah kanlnah iva chakshaddnak Rijrusmh mtam ekam cha meshun). A 
person called Rijrasva is mentioned with others in i. 100, 17, as 
praising Indra. 

They restored Paravrij (or an outcast), who was blind and lame, to 
sight and the power of walking, i. 112, 8 {ydbb'h iachlhhir vrishand 
Purdvrijam pra andham sronam chakslme etave krithah). Paravj'ij is 
connected with Indra in ii. 13, 12, and ii. 15, 7. 

The rishi Robha has been hidden by the malignant, bound, over- 
whelmed in the waters (a well, according to the commentator,) for 
ten nights and nine days, and abandoned till he was nearly, if not 
entirely, dead. The Asvins drew him up as soma-juice is raised 
with a ladle, i. 112, 5 {yuhhih Rehliaiit nkritam sitam adhhyah ud 
Vandanam airayatam star drik); i. 116, 24 {dasa rdtrlr asivena nava 
dyun avanaddhiim hiathitam apm antah \ viprntam Rebham udani pra-- 
vriktam tin ninyathuh somam iva sruvem | Compare i. 117, 12) ; i. 117, 
4 {asvaili na ynlham Ahhid durevair rishim nard vrhhand Rehham apsu [ 
taiJi mih rinliho viprutaiii dai!mhhik)\ i. 118, 6; i. 110, 6; x. 39, 9 
{yuvam ha Rehham ijishand guhd hitam ud airayatam mainrivdmam 
Ahind). 

Vandana also was delivered by them from some calamity, the nature 
of which does not very clearly appear from most of the texts, and 
restored to the light of the sun, i. 112, 5 ; i. 116, 11 ; i. 117, 5 ; 
i. 118, 6. In X. 30, 8, they arc said to have raised him out of a pit**®® 
{yuvam Vandanam risyaddd ud upalhith). ' According to i. 119, 6, 7, 
however, he would appear to have been restored from decrepitude, as a 
chariot is repaired by an artizan {pra diryhena Fandanas tdri dyushd | 
7. Yuvam Vandanam nirfitamjaranyayd ratham na dasrd karand aamin^ 
vathah). 

So, too, the Alvins bestowed wisdom on their worshipper Kakshivat, 
of the family of Pajra ; and performed the notable miracle of causing 
a hundred jars of wine and honied liquor to flow forth from the hoof of 
their horse as from a sieve, i. 116, 7 {Yuvam nara duvate Pajriydya 
kahhivate aradatam purandhim | kdrotardt iaphdd akasya vfishnahk 

38® The word fisyada is explained by Messrs Bohtlingk and Roth, as a pit 
or snaring deer. 
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kaiam hmlhdn asinchatam surdijuh); i. 117, 6 {tad vdm nard sdmyam 
Pajriyena kahhimtd ndBatyd parijnmn \ iaphdd akasya vdjino jandija 
katam kunibhdn asinchatam madhiinum). 

When invoked by the popular sage Atri Saptavadhri, who, with his 
companions, had been plunged by the malice and arts of evil spirits 
into a gloomy and burning abyss, they speedily came to his assist- 
ance, mitigated the heat with cold, and supplied him with nutriment 
so that his situation became tolerable, if not agreeable, till they 
eventually extricated him from his perilous position, i. 112, 7 ; i. 116, 
8 {himendgnm ghramam avdrayeihdm pitiimatlm urjam asmai adattam | 
film Atrim asvind ^vanitam unninyathuh san'agana)7i svasti) ; i. 117, 3 
{rishm nardv aiiiliasah pdnehajanyam rihlsad atrim munckatho ganena | 
minantd dasyor amasya mdy(lh)\ i. 118, 7; i. 119, 6; v. 78, 4-6 
{Atrir yad vdm avarohann rilisam qjohavld nudhamaneva yoshd | 
kyenasya chij javasd nutanena dgachhatam asvind santamena) ; vii. 71, 
5 ; viii. 62, 3, 7-9 ; x. 39, 9 {yuvam ribUam uta taptam Atraye oman^ 
vantaiJi chakrathuh Saptavadhraye), In x. 80, 3, the deliverance of 
Atri is ascribed to Agni {Agnir Atrim gharme tirushyad antah). 

They listened to the invocation of the wise Vadhrimatl, and gave 
her a son called Hiranyahasta, i. 116, 13; i. 117, 24 {Uiranyahas- 
tarn Asvind rardnd putram nard Vadhrimatyai adattam) ; vi. 62, 7 ; 
X. 39, 7. 

They gave a husband to Ghosha when she was growing old in her 
father’s house, i. 117, 7 {GhosJidyai chit pitrishade durone patim jury- 
antyai asvindv adattam) ; x. 39, 3, 6 ; x. 40, 5 ; and, according to the 
commentator on i. 117, 7, cured her of the leprosy with which she had 
been afflicted. 

They caused the cow of S'ayu, which had left off bearing, to yield 
milk, i. 116, 22; i. 117, 20 {adhenim dasra staryam vishaUdm apin- 
vatam kayave Akvind gam) ; i. 118, 8 ; i. 119, 6 ; x. 39, 13. 

They gave to Pedu a strong, swift, white horse, animated by Indra, 
and of incomparable Indra-like prowess, which overcame all his 
enemies, and conquered for him unbounded spoils, i. 116, 6 ; i. 117, 9 
{purd varpdm&t Akvind dadhana ni Pedave uhathur dkum asvam | 
sahasrasdm vdjinam apratltam ahihanam kravasyam tarutram)\ i. 118, 

See Professor Roth’s explanation of the words fiblsa and gharma^ s.vv., and 
his illustrations of Nirukta, vi. 36. 
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9 {yuvam hetam Pedave Indrajfitam ahilianam Akim ^dattam aivam) \ 
i. 119, 10 {Indram iva charshanuaham ) ; vii. 71, 5 ; x. 39, 10. 

finally, to say nothing of the succours rendered to numerous other 
persons (i. 112, 116, 117, 118, 119,) the Asvins did not confine their 
benevolence to human beings, but are also celebrated as having 
rescued from the jaws of a wolf a quail by which they were invoked 
(i. 116, 14; i. 117, 16; i. 118, 8; x. 39, 13 {vrikasya chid mrtikam 
antar Cisyud yiivam kichihhir grasitdm amiinchatam). 

The deliverances of Kebha, Vandana, ]^ar^lv^ij, Blmjyu, Cliyavana, 
and others are explained by Professor Benfcy (following Dr. Kuhn and 
Professor Muller), in the notes to his translations of the hymns in 
which they are mentioned, as referring to certain physical phenomena 
with which the Asvins are supposed by these scholars to be connected. 
But thjs allegorical method of interpretation seems unlikely to bo 
correct, as it is difficult to suppose that the phenomena in question 
should have been alluded to under such a variety of names and circum- 
stances. It appears, therefore, to be more probable that the rishis 
merely refer to certain legends wliicli were popularly current of inter- 
ventions of the Asvins in behalf of the persons whose names are men- 
tioned. The word Paravrij (in i. 112, 8), which is taken by the 
commentator for a proper name, and is explained by Professors 
Muller and Benfey as the returning, or the setting, sun, is inter- 
preted by Professor Both in his Lexicon, as an outcast. 


(3) Connection of the Akins with other deities. 

In viii. 26, 8, the Asvins are invoked along with Indra {Indra- 
ndsatyCi\ with whom they are also connected in x. 73, 4, and on 
whose car they arc in one place said to ride, while at other times they 
accompany Vayu, or the Adityas, or the Ribhus, or participate in the 
strides of Yishnu, viii. 9, 12 {yad Indrena saratham ydtho Akind yad 
vd Vdyund hhavathah samokasd | yad Adityehhir J^ihhulhir yad vd 
Vishnor vikramaneshu tishthathah). In i. 182, 2, they are said to 
possess strongly the qualities of Indra {Indratamd) and of the Maruts 


Lectures on Laiiguugc, second series, p. 512. 
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{Maruttama). In x. 131, 4, 5, they are described as assisting Indra 
in his conflict with the Asura Namuchi (see above, p. 93 f., note), and 
as vigorous slayers of Vfittra, or of enemies, vritrakantamd (viii. 8, 
22). They are eagerly longed for (?) by the other gods when they 
arrive, x. 24, 5 (jvisoe devah akripanta mmlchyor nishpatantyoh). 


(4) Relations of the Akins to their worshippers. 

The Asvins are worshipped with uplifted hands, vi. 63, 3 {utidna- 
hasto yumyur mmnda\ and supplicated for a variety of blessings, for 
long life and deliverance from calamities, i. 157, 4 {prdyns tdrishtnm 
nih rapdmsi mrikshatam ) ; for offspring, wealth, victory, destruction of 
enemies, preservation of the worshippers themselves, of their houses 
and cattle, vii. 67, 6; viii. 8, 13, 15, 17 ; viii. 9, 11, 13; viii. 26, 7; 
viii. 35, 10 ff. They are exhorted to overwhelm and destroy tho 
niggard who offers no oblations, and to create light for the wise man 
who praises them, i. 182, 3 [kitn atra dasrd hrinuihah him dsdthe jano 
yah kaschid ahavir mahlyate | ati hramishtam juratam paner asim jyotir 
viprdya krimtam vachasyave). 

No calamity or alarm from any quarter can touch tho man whoso 
chariot they place in the van, x. 39, 11 {na tarn rOjdndv adite kutak 
chana na afiiho akoti diiritam nakir Ihayam | yam akind suhavd ndra- 
vartam puroratham krimthah patnyd saha). The rishi addresses them 
as a son his parents, vii. 67, 1 {smur na pitard vivakmi). In x. 39, 6, 
a female suppliant, who represents herself as friendless and destitute, 
calls on them to treat her as parents do their children, and rescue her 
from her misfortunes {iyaih vdm ahve kimtam me Akind putrdyeva 
pitard mahyarh sikshatam | andpir ajnd asajdtyd amatih pnrd tasydh 
abhihster ava spritam). In another place, viii. 62, 11, they seem to 
be reproached with being as tardy as two old men to respond to tho 
summons of their worshipper {kim idam vdm purdnavaj jarator iva 
kasyate | “ Why is this praise addressed to you as if you were old men 
and worn out ? ”). In vii. 72, 2, tho rishi represents himself as having 

Compare tho request preferred to Indra to bring forward the chariot of his 
worshipper from the rear to the front (viii. 69, 4 f.}. 
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hereditary claims on their consideration, and a common bond of union 
{yuvor hi nah sakhyd pitrydni samdno landhur uta tasya vittam). 

The Asvins are described as being, like the other gods, fond of the 
soma-juice (iii. 58, 7, 9; iv. 45, 1, 3; viii. 8, 5; viii. 35, 7-9), and 
are invited to drink it with Ushas and Surya, viii. 35, 1 If. 


(5) Legend of Chyavana and the Amnsy according to the S'atapatha 
Brdhmana and the Mahdhhdrata. 

The following version of the legend relating to the cure of Chya" 
vana by the Asvins (to which allusion is made in the passage of tho 
R.V. quoted above) is found in the S'atapatha Brahmana, iv. 1,5, 1 ff . : 

1. Yatra vai Bhrigavo vd Angiraso vd evargam loham samdSnuvata tat 
Chyavano vd Bhdrgavas Chyavano vdAngirasas tadevajlrnih kritydrUpo 
jake I 2. S'arydto ha vai idam Mdnavo grdmem chachdra | sa tad eva 
pratiuio nivivise | taeya kumdrdh krldantah imam jirnirh kritydru- 
pam anarthyam manyamdndh loshfair vipipkhuh | 3. Sa S'drydte^ 
hhyak chukrodha j tehhyo ^Banjndm chakdra pita eva putrena ynyudhe 
hhrdtd hhrdtrd | 4. S'arydto ha ihhdnchakre yat kirn akaram taemdd 
idam dpadi ” iti | ea gopdldms cha avipdldfns cha saihhvayitavai uvdcha | 
5, Sa ha uvdcha ^^ko vo adya iha kinchid adrdkshid^^ iti | te ha uchulf 
^^purushah eva ayam jirnih kritydrupah sete | tarn anarthyam manya- 
mdndh kumdrdh loshfair vyapih'hann'^ iti | sa viddnchakdra ^^sa vai 
Chyavanah'^ iti | 6. Saratham yuktvd Siikanydm S’drydtm upddhuya 
prasishyanda | sa djagdma yatra rishir dsa tat | 7. Sa ha uvdcha 
^^rishe namas te | yan na avedishath tena ahimisham | iyam Sukanyd | 
tayd te apahnuve | sanjdmtdm me grdmah'^ iti | tasya ha tatah eva 
grdmah sanjajne \ sa ha tatah eva Sarydto Mdnavah udyuyuje “ na id 
aparam hinasdnV^ Hi | 8. Aivinau ha vai idam Ihishajyantau cheratui} | 
tan Sukanydm upeyatuh | tasydm mithunam uhdte \ tan na jajnau | 9. 
Tau ha uchatuh **Sukanye kam imam jirnm krityarupam upakshe | 
dvdm anuprehV^ iti | sd ha uvdcha ^^yasmai mam pitd addd na tarn 

391 The comTOcnlator explains this of a common ancestry by saying, in accordance 
with later tradition, that Vivasvat and Varuna were both sons of Kasyapa and Aditi, 
and that Vivasvat was the father of the As'vins, while Varuna was father of Vas- 
ishtha, the rkhi of the hymn. See the let volume of this work, pp. 329 f., note 114. 
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ftvantam hdsydmV* iti | tad ha ayam rishir ajajnau | 10. Sa ha uvdcha 
** Sukanye him tvd etad avochatum** iti i tasmai etad vydchachakshe j sa 
ha vyukhydtah uvdoha ^^yadi tvd etat punar Iruvatah sd tvam brutdd 
*na vai susarvdv iva stho na susamriddhuv iva atha me patifn nindaihaV 
iti I taa yadi tvd Iruvatah, *hem dvam asarvau svah kena asam- 
riddhav^ iti | sd tvam hrutdt *patm nu me punar yuvdnam kurutam 
atha vdm vakskydmi^ itV' | tdm punar \ipeyatus turn ha etad eva 
dchatuh 1 11. Sd ha uvdcha ^^navai susarvdv iva stho na susamriddhdv 
iva atha me patim nindathay^ iti ) tau ha uehatuh “ kena dvam asarvau 
ivah kena asamriddhdo ** iti | sd ha uvdcha patim nu me punar 
yuvdnam kurutam atha vdm vakshydmV* iti \ 12. Tau ha uchatur ^^etaiJi 
hradam ahhyavahara | sa yena vayasd kamishyatc tena tcdaishyati^’ iti | 
ta)7i hradam ahhyavajahdra | sa yena vayasd chakame tena udeydya | 13. 
Tau ha uehatuh Sukanye kena dvam asarvau svah kena asamriddhdv 
iti I tau ha rishir eva praty uvdcha kurukshetre ami derdh yajnam 
tanvate \ te vdm yajndd anturyanti \ tena asarvau sthas tena asam- 
riddhav^^ iti | tau ha tatah eva Asvinau preyatuh \ tdv djagmatur 
devdn yajnam tanvdndn stute hahishpavamdne | 14. Tau ha uchatur 
^^upa nau hvayadhvam'^ iti | te ha devah uchur *^na vdm upahva- 
yishydmahe | hahu manushyeshu samsrishtam achdrish{am bhishajyantdv** 
iti I 15, 7hu ha uchatur vislrshnd vai yajnena yajadhve^^ iti | ^^katham 
vitirshnd^^ iti | ^^upa nau hvayadhvam atha vo vakshydvay^ iti \ 
*Hathd*^ iti \ td updhvayanta tdbhydm etam dhinaiti graham agrihnams 
tdv adhvaryu yajnasya abhavatdm | tdv etad yajnasya iirah pratya- 
dhattdm | 

“When the Dhpigus or the Angirases had reached the heavenly 
world, Chyavana of the race of Bhrigu, or Chyavana of the race of 
Angiras, having magically assumed a shrivelled form, was abandoned. 
Shryata, the descendant of Mann, wandered over this [world] with his 
tribe. He settled down in the neighbourhood [of Chyavana]. His youths, 
while playing, fancied this shrivelled magical body to be worthless, 
and pounded it with clods. Chyavana was incensed at the sons of 
S'aryata. Ho created discord among them, so that father fought with 
son, and brother with brother. S'aryata bethought him, * what have I 
done, in consequence of which this calamity has befallen us?' He 
ordered the cowherds and shepherds to be called, and said, * Which of 
you has seen anything here to-day ? ' They replied, ‘ This shrivelled 
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magical body which lies there is a man. Fancying it was something 
worthless, the youths pounded it with clods/ Saryata knew then that 
it was Chyavana. He yoked his chariot, and taking his daughter 
Sukanya, drove olf, and arrived at the place where the rishi was. Ho 
said, ‘ Reverence to thee, rishi ; I injured thee because I did not know. 
This is Sukanya, with her I appease thee. Let my tribe bo reconciled.* 
His tribe was in consequence reconciled ; and Shryata of the race of Mann 
departed thence *‘lest,’* said he, “I might do him some other injury.’* 
Now the Asvins used to wander over this world, performing cures. They 
approached Sukanya, and wished to seduce her ; but she would not 
consent. They said to her, ‘ Sukanya, what shrivelled magical body 
is this by which thou Host ? follow us.* She replied, ‘ I will not 
abandon, while he lives,* the man to whom my father gave mo.* The 
rishi became aware of this. lie said, Sukanya, what was this that 
they said to thee ? * She told it to him. When informed, he said, 

‘ If they address thee thus again, say to them, ‘ Ye are neither com- 
plete nor perfect, and yet ye speak contemptuously of my husband ! * 
and if they ask, ‘ In what respect arc we incomplete and imperfect ? * 
then reply, ^ Make my husband young again, and I will tell you.* 
Accordingly they came again to her, and said the same thing. She 
answered, “Ye are neither complete nor porfeci? and yet ye talk 
contemptuously of my husband ! * They enquired, ‘ In what respect 
are we incomplete and imperfect ? ’ She rejoined, ‘ Make my husband 
young again, and I will tell you.* They n'plied, ‘ Take him to this 
pond, and he shall come forth with any age which he shall desire.* 
She took him to the pond, and ho came forth with the age that he 
desired. The Ai^vins then asked, * Sukanya, in what respect are we 
incomplete and imperfect ? * To this the rishi replied, ‘ The other gods 
celebrate a sacrifice in Kurukshetra, and exclude you two from it. 
That is the respect in which ye are incomplete and imperfect.* The 
Asvins then departed and came to the gods who were celebrating a 
sacrifice, when the Bahishpavaraana text had been recited. They 
said, ‘ Invite us to join you.* The gods replied, ‘ We will not invite 
you, for yc have wandered about very familiarly among men,**^® per- 

See Jiang’s Ait. Br. ii. p. 120, note 13. 

In tha Mahilbbarata, S'untip. v. 7589 f. it is said that the Asfvins are the 
S udras of the* god', the Angirascs being the Brahmans, the Adityas the Kshatriyas, 
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forming cures.’ The Alvins rejoined, Ye worship with a headless 
sacrifice.’ They asked, ‘How [do we worship] with a headless 
[sacrifice]?’ The Asvins answered, ‘Invite us to join you, and w^o 
will tell you.’ The gods consented, and invited them. They received 
this A4vina draught {graha) for the Asvins, who became the two adh- 
varyu priests®'*’ of the sacrifices, and restored the head of the sacri- 
fice.” As regards the cutting off of the head of the sacrifice see the 
passages quoted in the 4th volume of this work, pp. 109 IF. 

The Taittiriya Sanhita vi. 4, 9, 1, gives the following brief notice 
of the story of the Asvins replacing the head of the sacrifice, with an 
addition not found in the Shtap. Hr. : 

Yajnmya ^chhidgata | U devah ahimlD ahruvan “ hhii^hajau vai 
stJiah I idmii yajmsya iirah pratidhattam*^ iti | tdv ahrutdm ^^varam 
vrinCtvalm grahah eva nnv atrCipi grihyatdm ” iti | tuhhyum etam 
dkinam agrihnan | tato vai tau yajmsya k'rah pratyadhatidm | yaddsvino 
grihyate yajmsya nislilrityai tau devah abruvann ^^apiltau vai imaa 
nianushyacharau hhishajdv^^ iti | tasmdd hrdhmanena Umhajam m hir^ 
yam ( apdto hy esho 'medhyo yo hhishak ) tau hahishpavamdnem pava- 
yitvd tahhydm etam dkinam agrihnan | 

“The head of the sacrifice was cut off. The gods said to the 
Alvins, ‘ You arc ^ysicians ; replace this head of the sacrifice.’ The 
As^vins replied, ‘ Let us ask a favour : allow a libation for us also to bo 
received in this ceremony.’ They, In consequence, received for them 
this Ai^vina oblation, when they replaced the head of the sacrifice. 
"When this Alvina libation had been received for the sake of rectifying 
the sacrifice, the gods said of the AjSvins, ‘ These two are unclean, 
going among men as they do, as physicians.’ Hence, no Brfiliman 
must act as a physician, since a person so acting is unclean and unfit to 
sacrifice. They purified the Alvins by the Bahishpavamana ; and then 
received for them the Asvina libation.” Compare the Ait. Br. i. 18, 
pp. 41 ff. of Professor Haug’s translation. 

A story, varying in some particulars, is narrated in the Mahabharata, 

and the Manits the Vais'yas. “With the objection made against the Asvins of too 
great familiarity with mortals, compare tho numerous instances of help rendered to 
their worshippers, which have been quoted above from the R.V., and which may have 
given rise to this idea. 

Compare S.P. Br. viii. 2, 1,3. 
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Vanaparva, 10,316 ff. The original text is too lengthy to be cited, but I 
shall give its substance. We are there told that the body of Chyavana, 
■when performing austerity in a certain place, became encrusted with 
an ant-hill ; that king Skryati came then to the spot with his 4000 
wives and his single daughter Sukanya; that the rishi, seeing her, 
became enamoured of her and endeavoured to gain her affections, but 
without eliciting from her any reply. Seeing, however, the sage's 
eyes gleaming out from the ant-hill, and not knowing what they were, 
the princess pierced them with a sharp instrument, whereupon Chya- 
vana became incensed, and afflicted the king’s army with a stoppage of 
urine and of the other necessary function. AVlien tho king found out 
the cause of the infliction, and supplicated the rishi f^r its removal, 
.the latter insisted on receiving the king’s daughter to wife, as the sole 
condition of his forgiveness. Sukanya accordingly lived with the rishi 
as his spouse. One day, however, she was seen by the Asvins, who 
endeavoured, but without effect, to persuade her to desert her decrepit 
husband, and choose one of them in his place. They then told her 
they were the physicians of tho gods, and would restore her husband 
to youth and beauty, when she could make her choice between him 
and one of them. Chyavana and his wife consented to this proposal ; 
and, at the suggestion of tho Asvins, ho entered Vith them into a 
neighbouring pond, when the three came forth of like celestial beauty, 
and each asked her to be his bride. She, however, recognized and 
chose her own husband. Chyavana, in gratitude for his restoration to 
youth, then ofFered to compel Indra to admit the Asvins to a partici- 
pation in the Soma ceremonial, and fulfilled his promise in the course 
of a sacrifice which he performed for king Skryati. On that occasion 
Indra objected to such an honour being extended to the Asvins, on the 
ground that they wandered about among men as physicians, changing 
their forms at will ; but Chyavana refused to listen to the objection, 
and carried out his intention, staying the arm of Indra when he was 
about to launch a thunderbolt, and creating a terrific demon, who was 
on the point of devouring the king of the gods, and was only pre- 
vented by the timely submission of the latter.®®® 


See the similar account of Chyavana's power in the passRge from the Anus'usana 
parva quoted in the 1st toI. of this work, second edition, p. 470 f. 
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(6) Remarh on the Akins hj Professor QoUstuchr, 

I have been favoured by Professor Goldstiicker with the following 
note on the Asvins : — 

The myth of the Asvins is, in my opinion, one of that class of 
myths in which two distinct elements, the cosmical and the human or 
historical, have gradually become blended into one. It seems necessary, 
therefore, to separate these two elements in order to arrive at an 
understanding of the myth. The historical or human clement in it, I 
believe, is represented by those legends which refer to the wonderful 
cures effected by the Asvins, and to their performances of a kindred 
sort ; the cosmical element is that relating to their luminous nature. 
The link which connects both seems to be the mysteriousness of the 
nature and effects of the phenomena of light, and of the healing art at 
a remote antiquity. 'That there might have been some horsemen or 
warriors of great renown who inspired their contemporaries with awe 
by their wonderful deeds, and more especially by their medical skill, 
appears to have been also the opinion of some old commentators men- 
tioned by Yaska, for some “ legendary writers,’^ he says, took them for 
*‘two kings, performers of holy acts;” and this view seems likewise 
borne out by the legend in which it is narrated that the gods refused 
the Alvins admittance to a sacrifice on the ground that they had been 
on too familiar terms with men. It would appear then that these 
Alvins, like the Ribhus, were originally renowned mortals, who, in the 
course of time, were translated into the companionship of the gods; 
and it may be a matter of importance to investigate whether, besides 
this a priori view, there are further grounds of a linguistic or gram- 
matical character for assuming that the hymns containing the legends 
relating to these human Asvins are posterior or otherwise to those 
descriptive of the cosmical gods of the same name. 

The luminous character of the latter can scarcely be matter of doubt, 
for the view of some commentators — recorded by Yaska, — according to 
which they were identified with “heaven and earth,” appears not to 
be countenanced by any of the passages known to us. Their very 
name, it would seem, settles this point, since aka^ the horse, literally, 
“the pervader,” is always the symbol of the luminous deities, espe- 
cially of the sun. The difficulty, however, is to determine their position 
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amongst these deities and to harmonize with it the other myths con- 
nected with them. I may here, however, first observe that, though 
Yaska records opinions which identify the Asvins with “day and 
night,” and “ sun and moon,” the passage relied upon by Professor 
Itoth to prove that Yaska himself identified them with Indra and 
Aditya (the sun), docs not bear out any such conclusion. For the 
passage in question, as I understand it, means: “their time is after 
the (latter) half of the night when the (space’s) becoming light is 
resisted (by darkness); for the middlemost Asvin (between darkness 
and light) shares in darkness, whilst (the other), who is of a solar 
nature (aditya), shares in light.” There is this verse relating to them: 
“ In nights,” etc. Nor does Durga, the commentator on Yaska, 
attribute to the latter tlic view which Professor Ptotli ascribes to him. 
II is words, as I interpret them, are: “ ‘their time is* after the (latter) 
half of the niglit wlien the (space’s) becoming light is resisted,’ 
(means) when, after the (latter) half of the night, darkness intersected 
by light makes an effort against light, that is the time of the Alvins. 
.... Then the nature of the middlemost (between them) is a share in 
that darknesss which penetrates into light ; and the solar one (aditya) 
assumes that nature which is a share in the light penetrating into 
darknesss. These two are the middlemost and the uppermost : this is 
the teacher’s {i.e, Yaska’s) own opinion, for, in order to substantiate 
it, he gives as an instance the verse ‘ Vasalisint sma,^ ” etc. 


sno fayoh kalnh Tn'dhvam ardhariiirTit prnJcmlhhnvasyanuvish^ambham 

amt (the Inst word is omitUd in Dmga MS. 1. 0, L., No. 20G) tamobhngo hi madh- 
yamo jyulirhh~ig(iTiditifah\ tayor es/id bhuvati Vamltshn sma^ etc. 

390 Purga 1. 0. L., No. 206 : T<njoh hula urdhvam ardhardtnit prdkdsJbhdvasyanu 
vhh{amhham | jyotisliO, rynlihhidyamdmm urdhvam ardhardfrat tamo yadd jyotir 
anu I'ishfabhndti so *svinoh kdfah \ [tatah prahhriti sandhtstotramtpurodaydd 
dhvinam, wUfc snurydni'\ | tafra yat tamo 'nuvtshtam (the MS. of Professor Muller, 
Lect. 2nd series, p, 490, reads 'nupravishtani) jyotishi tddbhdyo madhyamasya 
rupam (the MS. of Prr*f. M. ihid. ; tadhhdgo madhyamah | tan madhyamasya 
rupam ) : yaj jyotis tamasy anuvishiam (the same, ibid, anupravishtam) tadbhdgam 
tadrupam ddiiynh | tdv etau madhyamottamdv iti svamatam dchdryasya | yatah 
samarthandyoddharati tayor (slid bhavali Vasdtishu smeti. Professor Itoth, in his 
illustrations of Nirukta, xii. 1, very correctly observes that the verso quoted by 
Yaska {vdsatishu A»i«r, etc.) does nbt boar out the view that the Alvins are Indra and 
Aditya ; but the proper inference to be drawn from this circumstance would seelu to 
be, not that Yaska quoted a verse irrelevant to his view, but that Professor Roth 
attributed to him a view which he had not entertained, and that it may be preferable 
to render Aditya, as proposed above, “the solar (Asvin),” or the Ab'vin of a solar nature. 
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To judge, therefore, from these words, it is the opinion of Yaska 
that the Asvins represent the transition from darkness to light, when 
the intermingling of both produces that inseparable duality expressed 
by the twin nature of these deities. And this interpretation, I hold, 
is the best that can be given of the charaeter of the comical A svins. 
It agrees with the epithets by which they are invoked, and with tho 
relationship in which they are placed. They are young, yet also 
ancient, beautiful, bright, swift, etc ; and their negative character — 
the result of the alliance of light with darkness — is, I believe, ex- 
pressed by danra^ the destroyer, and also by the two negatives in tho 
compound ndmtija {na -f a-satya)^ though their positive character is 
again redeemed by the ellipsis of enemies, or diseases,” to dasra^ and 
by the sense of ndsatya^ not un-true, i.e, truthful. They are the 
parents of Pushan, the sun ; for they precede tho rise of tho sun; 
they are the sons of tho sky, and again tho sons of Vivasvat and 
Saranyu. Vivasvat, I believe, hero implies the firmament “expand- 
ing” to the sight through the approaching light; and though Saranyu 
is to Professor Muller one of tho deities which arc forced by him to 
support his dawn-theory, it seems to me that the etymology of tho 
word, and tho character of tho myths relating to it, rather point to 
the moving air, or the dark and cool air, heated, and therefore set in 
motion, by the approach of the rising sun. The Asvins are also tho 
husbands or tho friends of Suiya, whom I take for tho representative 
of the weakest manifestation of the sun ; and I believe that Sayan a is 
right when, by tho sister of the Asvins, ho understands Ushas, tho 
dawn. The mysterious phenomenon of tho intermingling ot darkness 
— ^which is no longer complete night — and of light — which is not yet 
dawn — seems to agree with all these conceptions, and with tho further 
details of a cosmical nature, which are so fully given in the preceding 
paper. 


17 
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SECTION XVL 

SOMA. 

Reference has been already made to the important share which the 
exhilarating juice of the soma-plant assumes in bracing Indra for his 
conflict with the hostile powers in the atmosphere, and to the eagerness 
of all the gods to partake in this beverage. ' 

Soma is the god who represents and animates this juice, an intoxi- 
cating draught which plays a conspicuous part in the sacrifices of the 
Vcdic age. lie is, or rather was in former times, the Indian Dionysus or 
Bacchus. Not only are the whole of the hymns in the ninth book of the 
Rig-veda, one hundred and fourteen in number, besides a few in other 
places, dedicated to his honour, but constant references to the juice of tho 
soma occur in a large proportion of the other hymns. It is clear there- 
fore, as remarked by Professor Whitney (Journal of the Ameriean Oriental 
Society, iii. 299), that his worship must at one time have attained a 
remarkable popularity. This circumstance is thus explained by the 
writer to whom I have referred : “ The simple-minded Arian people, 
whose whole religion was a worship of the wonderful powers and phe- 
nomena of nature, had no sooner perceived that this liquid had power 
to elevate the spirits, and produce a temporary frenzy, under the in- 
fluence of which the individual was prompted to, and capable of, deeds 
beyond his natural powers, than they found in it something divine ; 
it was to their apprehension a god, endowing those into whom it 
entered with godlike powers ; the plant which afforded it became to 
them the king of plants ; the process of preparing it was a holy sacri- 
fice ; the instruments used therefor were sacred. The high antiquity 
of this cultus is attested by tjjie references to it found occurring in the 
Persian Avesta ; it seems, however, to have received a new impulse 
on Indian territory.’^ 

»» See Dr. Windischmann’s Essay on the Soma-worship of the Arianfl, or the 
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’'Apeds Tc fioTpav fterakafidv riva. 
(rrparhu yap iv SttAoi^ ima Khirl 
<p6$05 hevToijaey vp\v Adyxv^ 0iye?y • 
pLuvta 5^ Kal toSt’ i<nl Aiovvaov irdpa, k.t.K, 


“ I cannot express how great this young god, whom thou ridiculcst, 
is destined to become in Greece. For, young man, there are two things 
which are the foremost among men, the goddess Deracter, who is the 
Earth; — call her by whichever name thou pleasest; — who nourishes 
mortals with dry food. But he, the son of Semolc, took the contrary 
course. He discovered and introduced among men the liquid draught 
of the grape, which puts an end to the sorrows of wretched mortals, — 
when they are filled with the stream from the vino, — and induces 
sleep, and oblivion of the evils endured by day. Hor is^thero any other 
remedy for our distresses. He, bor^ a god, is poured out in libations 
to gods, so that through him mci: ^^i^vcivc good. And thou ridiculest 
him by saying that ho was sewn up (H'VP^p) 

I shall shew thee how this is rendered Y\i®^onable. When Zeus rescued 
the infant from the lightning-flame, and •ji'pught him to Olympus, Hera 
wished to expel him from heaven. But Z6tis, like a god,.cornteractcd 
this design. Detaching a portion of the aether which en/^^les the 
earth, he gave this as a hostage {ofifjpov) to Hera, so dcliv'^^^ig Dio- 
nysus from her hostility ; and in course of time, because ho ° Same a 
hostage to Hera, men began to say, — changing the word, and ?^^ntiDg 
a fable, — that he had been reared in the thigh of Zeus. And '^ \ god 
is a prophet. For Bacchic excitement and raving have in them great 
prophetic power. When this god enters in force into the body, he 
causes men to rave and foretell the future. And ho also partakes of 
the character of Ares (Mars). For panic (sometimes) terrifies a force 
of armed men drawn up in battle array, before the actual clashing of 
the hosts. This madness too is derived from Dionysus.” 


In an earlier part of the same play, verses 200 ff. the following protest against 
free enquiry in religious matters is put by the poet into the mouth of Tciresias, who 
says to Cadmus : 

ouSfi/ ffo<pi(6p.(aQa roTori 
varpiovs irapaSoxds, 6’ dfiijAiKas XP^^V 
K€«T^/ue0’, ovScls auTct KarafiaKH \6yos, 
o{/S‘ ei Si’ &Kpwy tS aotphy TjuprjTOi ipptywv. 

** In things that touch the gods it is not good 
To suffer captious reason to intrude. 
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(2) Prevalence and enthmastic character of the ancient Soma-icorslup. 

Professor Haug, in his work on tho Aitareya Priilimaya (Introd, 
p. 60), thus writes of tho soma sacrifice : ** Being thus,’^ (z.e. through 
the oblation of an animal) received among the gods, the sacrificcr is 
deemed worthy to enjoy the divine beverage, the soma, and participate 
in the heavenly king, who is Soma. Tho drinking of tho soma-juico 
makes him a new man; though a new celestial body had been prepared 
for him at tho Pravargya ceremony, the enjoyment of the soma beverage 
transforms him again ; for the nectar of tho gods flows for the first 
time in his veins, purifying and sanctifying him.” 

With the decline of tho Vedic worship, however, and the intro- 
duction of new deities and new ceremonies, tho popularity of Soma 
gradually decreased, and has long since passed away ; and his name is 
now familiar to those few Brahmans only who still maintain in a few 
places the early Vedic observances. 

The hymns addressed to Soma were intended to bo sung while the 
juice of tho plant, said to be produced on Mount Mfijavat, K.V. x. 34, 
1 {somasyeva Manjavatasya hhahhah),^^^ from which ho takes his name 
(the aeclepias acida or sarcodemma vminale) was being pressed out and 
purified.'*®* They describe enthusiastically the flowing forth and filtra- 
tion of the divine juice, and the effects produced on the worshippers, 
and supposed to be produced on the gods,®®* by partaking of the bever- 
age. Thus the first verse of tho first hymn of the ninth book runs 

Traditions linndcd down fmin siro to son 
Since time itHclf began its course to run 
By reasonings never can be undermined, 

Thougli forged by intellects the most refined.” 

To this the advocates of a critical investigation into tho truth of ancient beliefs niiglit 
reply in tho words of the Messenger in the Helena of the same poet, verses 1017 1*. 
(though their original application was different) : 

<r<ixl>povo5 S* OKiffrlas 
ovK ^erny ouSev fiporols. 

“ Nought can to men more useful be, 

Than prud(3nt incredulity.” 

Mujavan parvatahf “Mujavat is a hill,” Nir. Lx. 8 Sco also Vnj. S. iii. Cl, 
and commentary. 

See the process as described by Windischman, after Dr. Stevenson, in the 2nd 
volume of this work, p. 470. 

See Ait. Br. vi. 11, quoted above, p. 88, note 168. 
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thus: SvudisJithayd madishfhapu pavasva Soma dharayd Indrdya patave 
stitah I 0 Soma, poured out for Indra to drink, flow on purely in a 
most sweet and most exhilarating current.** In vi. 47, 1, 2, the juice 
is described as sweet, honied, pungent, well-flavoured, and exhilarating. 
Ko one can withstand Indra in battle when ho has drunk it {svudush 
kildyam madhumun utdyam tivrah kildyam rasavdn utdyam | uto nu 
asya papivdmam Indram na kakhana sahate uhnvesjm \ ayam svadur iha 
madhkthah dm). AVhen quaffed, it stimulates the voice, and calls 
forth ardent conceptions (ibid, verse 3). lu a verse (viii. 48, 3,) 
already quoted above (p. 90, note), in the account of Indra, the 
worshippers exclaim: ^‘We have drunk the soma, we have become 
immortal, we have entered into light, we have known ^he gods. "What 
can an enemy now do to us, or what can the malice of any mortal 
effect, 0 thou immortal god ? 

(3) How the soma-plant teas hrotigU to the earth. 

The plant is said to have been brought by a falcon, i. 80, 2 
{somah syendhhritah) ; iii. 43, 7 (a yatJi te [^Indrdya~\ iyenah usate 
jalhdra) ; viii. 71, 9 ; from the sky, iv. 26, 6 (rt/lpz kjeno dada- 
mdno amkm pardvatah iahmo mandram madam | somam hharad 
dadrihano devavdn dm amteshndd uttardd aduya) ; viii. 84, 3 ; by 
a well-winged bird, or Suparna, to Indra, viii. 89, 8 {divam suparno 
gatvdya somam vajrine dlharat) j or from a mountain, i. 93, 6 {ama- 
thndd any am {somam) pari ^yeno adreli)^ where it had been placed by 
Vanina, v. 85, 2 {divi suryam aiadhdt sojnam adrau). In iii. 48, 2 ; 
V. 43, 4; ix. 18, 1; ix. 62, 4; ix. 85, 10 ; ix. 98, 9, it is called 
girish(hd (found on a mountain). In another place, ix. 113, 3, it is 
declared to have been brought by the daughter of the sun from the 
place where it had been nourished by Parjanya, the rain-god, when 
the Gandharvas took it, and infused into it sap {Parjanya-vfiddham 
mahisham tarn simjasya duhitd ^hharat \ tarn gandkarvdh praty agri- 
hhnan tarn some rasam ddadhuK). In ix. 82, 3, as we have seen above, 
p. 142, Parjanya is said to bo the father of Sonm ; and in A.V. 
xix. 6, 16, the god is said to have sprung from Purusha {rdjnah 
Somasya . . . .jdtasya Purushdd adhi). 

In other passages a Gandharva is connected with the soma-plant, the 
sphere {pada) of which he is said to protect, and all the forms of which 
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he is said to manifest, ix. 83, 4; ix. 85, {gandharvah itthd 
jpad^m asga rahhati | urdhvo gandharvo adhi nCihe asthad vihd rupuni 
pratichahhdno asya)» The Aitareya Brahmana has the following story 
regarding the mode in which the gods obtained soma from the Oand- 
harvas, i. 27. Somo vai rdju gandhan'eshd usit \ taili devus cha rishagas 
cha alligadhydyan ^^hatham ay am asmdn somo ruju dgachhed'^ Hi \ sd 
Vug abravU ^^strikdmdh vai gandharvah | mayd eva striyd hliutayd 
pamyadhvam^' iti iti devuh ahruran ^^katham vayaiii tvad rite 

sydma^^ iti \ sd ^IravU ^^krlnlta eva | yarhi vdva vo mayd artho hhavitd 
tarhy eva vo ham punar dgantdsmV’' iti | ^Hathd*^ iti \ tayd mahdna- 
gnyd hhutayd Somam rujdnam akrlnan ^^King Soma was among 
the Gandharvas. The gods and rishis desired him, and said ^Uow 
shall we get Mm to come to us } * Vach said, * The Gandharvas are 
fond of females ; buy him in exchange for mo turned into a female.* 
They answered, ^INo : how can we live without thee ? * She rejoined, 

* Buy him, and whenever you have occasion for me I shall return to 
you.’ They agreed, and bought king Soma with Vach turned into a 
female, quite naked [i.e, unchaste].” See Professor Haug’s translation 
of this Brahmana, p, 59, and compare pp. 201 If. ; 294 ; and 400. 

In the Shtapatha Brahmana hi. 2, 4, 1 ff., it is related that the 
soma existed formerly in the sky, whilst the gods were here (on earth). 
They desired to get it, that they might employ it in sacrifice. Tho 
Gayatri flew to bring it for them. While she was carrying it oft* tho 
Gandharva Yibhavasu robbed her of it. Tho gods became aware of 
this, and knowing the partiality of the Gandharvas for females (com- 
pare iii. 9, 3, 20, and A.V. iv. 37, 11 f.), they sent Vach, the goddess 
of speech, to get it from them, which she succeeded in doing [Divi vai 
somah dsU | atha iha devuh | te devuh akdmayanta d nah somo gach/iet 

See Bohtlingk and Roth’s Lexicon under the word Gandltarva. 

*87 The Taitt. Br. vi, 1, 6, 5 (pp. 90 ff. of Indian Office MS.), tells the same story, 
but says that they turned Vuch into a woman one year old; and that after she had 
gone they induced her to come back by singing (the Gandharvas, whom she had left, 
meanwhile reciting a prayer, or incantation), and hence women love a man who sings 
{tarn somam dhnyamimnm gandharvo Visvarasuh paryammhmt \ , . te dieah 
abruvan *^8trtkamah vai gandharvah striya nishhr'tmma** iti | te Vacham 
striyam ekaJiayanlm kfitvd tayd nirakrlnan | sd rohid-rupam krilvd gandharvo- 
bhyo 'pakramya atish\hat \ tad rohito janma j te devdh abruvan “apa yushmad 
akramtn na asnidn updvarttatevihvayaV* iti j brahma gandharvah avadmn | agdgan 
devdh I sd devdn gdyatah updvarttata | tasmdd gdyantam striyali kdmayante | 
hdmukd enam striyo bhavanti ya warn veda). 
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tena ugatena yajemahV^ iti j .... 2. Tehhjo guyatrl somam acliha 
apatat | tasyai dharantyai gandliarvo Vikuvasiih paryamushmt \ te 
demh avidnh ^^prachyuto vai parastdt somah [ atha no na dgachhati \ 
gandhandh vai paryamoshkhir ” iti \ te ha uchur yosht-hlmdh vai 
gandharvdh \ Vdcham eva ebhyah prahinavdma | sd nah saha somena 
dgamiehyatV'^ iti | telhyo Vdcham prdhmvan sd endn saha oomena 
dgachhaL And in xi. 7, 2, 8, it is said : The soma existed in the 
sky. The Gayatrl became a bird, and brought it” {divi vai Somah 
dsU tam gdyatrl vayo hhcitvd karat). See also the Satapatha Brah- 
mana, iii. 4, 3, 13, and iii. 6, 2, 2-18, towards the close of which 
passage, as well as in iii. 9, 3, 18, the Gandharvas are spoken of as 

the guardians of the soma {somarahhdh) ; and Taitt. Sanh. vi. 1, 6, 1, 5. 

( 

(4) Soma^s wivee. 

The Taitt. Sanh., ii. 3, 5, 1, relates that Prajapati had thirty-three 
daughters whom he gave to king Soma. Soma, however, frequented 
the society of Robin! only. This aroused the jealousy of the rest, who 
returned to their father. Soma followed, and asked that they should 
go back to him, to which, however, Prajapati would not agree till 
Soma had promised to associate with them all equally. He agreed; 
but again behaved as before, when he was seized with eonsuraption, 
etc. {Prajdpates trayastrmSad dukitarah dsan | tdh Somdya rdjne 
'dadut I tdsdm Rohimm upait | tdh Irshyantlh punar agachhan [ tdh 
anvait | tdh punar aydehata | tdh asmai na punar adaddt | so 'Iravid 
**ritam amJshva yathd samdvachhah upauhydmi atha te punar duayamV^ 
iti I sa ritam dmlt | tdh asmai punar adaddt \ tdsdm Rohimm eva 
upait I yakshma drchhaf). In the Taitt. Br. ii. 3, 10, 1 ff., another 
story is told of Soma. Prajapati created him ; and after him the three 
Vedas, which he took into his hand. Now, Sita Savitrl loved Soma, 
while he loved S'raddha. Sita came to her father Prajapati, and, 
saluting him, asked to be allowed to approaeh him with her complaint. 
She loved Soma, she said, while he loved S'raddha. Prajapati made 
for her a paste formed of a sweet smelling substance, to which he 
imparted potency by the recitation of certain formulas, and then 
painted it upon her forehead. She then returned to Soma, who in- 
vited her to approach him. She desired him to promise her his 
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society, and to tell her what he had in his hand ; whereupon he gave 
her the three Vedas ; and in consequence women always ask for some 
gift as a price for their embraces, etc. The Erfihmana goes on to 
reco^imend the use of the same paste, prepared with the same formulas, 
as a specific for producing love or good will {Prajupatih Somam rdjdndm 
asrijata | taih trmjo veddh anv asrijyanta | tun haste 'kuruta \ atha ha 
Sitd Sdvitrl Somam rOjdnafn chahame | S’raddhum u sa cJiahame | sd ha 
pitaram Prajdpatim upasasdra | taiii ha uvdeha ^^namtis te astu hha- 
gavah \ upa tvd aydni (2) pra tvd upadye | Somaiti vai rdjdnam kdmaye 
Sraddham u sa kutnayate^^ iti | tasyai u ha sthdgaram alankdram 
kalpayitvd daiahotdram purastdd vydkhydya chaturhotdram dahhinatah 
panchahotdram paschdt shaddhoturam uttaratah saptahotdram upanshfut 
samhhdrais patnihhi^ cha miikhe alankritya | 3. Asya arddham vaerdja ( 
turn ha udlkshya uvdeha upa mu vartlasva iti | taiii ha uvdeha “ hho 
gantum (the commentator explains the phrase as if he read hhogam iu) 
me uchakshva | etan me dchakshva yat te pundv iti | tasyai u trhi 
vedan pradadau | tasmud u ha striyo hhogam eca hdrayante), 

(5) Properties ascribed to the soma-jaice or its presiding deity. 

The juice of this plant is said to be an immortal^*’*’ draught, i. 84, 4 
{jyeshtham amartyam madam) which the gods love, ix. 85, 2 {daksho 
devdndm asi hi priyo madah)\ ix. 109, 15 {pihanti asya visve devdso 
gohhih iritasya nrihhih stitasya)^-^^ to be medicine for a sick man, viii. 
61,17 {tad dturasya hheshajam). All the gods drink of it, ix. 109, 15 
{pihanti asya vike devusah). The god who is its personification is said 
to clothe whatever is naked, and to heal whatever is sick ; through 
him the blind sees, and the lame walks abroad, viii. 68, 2 {aViy urnoti 
yan nagnam hhishakti vikam yat turam | pra Im andhah khyat%ih kono 
hhut)] X. 25, 11. He is the guardian of men’s bodies, and occupies 
their every member, viii. 48, 9 {team hi nas tanvah soma gopdh gdtre 
gdtre niskasattha nrichakshdh). 

This means, according to Suyana, that it has no deadly effects, like othi'r in- 
toxicating drinks [soi^panojanyo mado maddntara~vat mdmko na bhavati ity arthah). 

The Taitt. Br. i. 3, 3, 2, says that soma is the best nourishment of the gods# 
and wine of men, and ibid. 4, that soma is a male and the wine a female, and the two 
make a pair {etad vai devmdin paramam annam yat somah etad tnamshy&mm yat 
surd I 4. Pwmn vai somafy strl surd | tan mithunam). 
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(6) Divine powers attrihded to Soma. 

A great variety of divine attributes and operations are ascribed to 
Soma. As Professor Whitney observes, he is “addressed as a gqd in 
the highest strains of adulation and veneration ; all powers belong to 
him ; all blessings are besought of him, as his to bestow (Journ. 
Amer. Or. Soc. iii. 299). He is said to be astira^ divine (ix. 73, I ; 
ix. 74, 7), and the soul of sacrifice, dtmd yajmwja (ix. 2, 10; ix. 6, 8). 
He is immortal, amrita (i. 43, 9), and confers immortality on gods and 
men, i. 91, 1, 6, 18 ; viii. 48, 3, quoted above, p. 90, note ; ix. 106, 
8 {tvdm devdso amritdya kam papiiK) ; ix. 108, 3 {tvam hi anga daivyd 
pavamdna janimdni dyumattama amritatvdya ghoshayah) ; ix. 109, 3 {eva 
amritdya make kshaydya sa kuTcro arsha divyah piyushah).^'^ In a passage 
(ix. 113, 7 ff.) where the joys of paradise are more distinctly antici- 
pated and more fervently implored than in most other parts of the llig- 
veda, Soma is addressed as the god from whom the gift of future felicity 
is expected. Thus it is there said : yatra jyotir ajasraih yasmin lolce 
svar hitam | tasmin mdm dhehi pavamdna amrite loJce ahshite \ yatra 
rdjd Vaivasvato yatrdvarodhanam divah \ yatrdmur yahvatlr upas tatra 
mdm amritam kridhi ] 7. “Place me, o purified god, in that everlasting 
and imperishable world where there is eternal light and glory. 0 Indu 
(soma), flow for Indra. 8. l^lake me immortal in the world where 
king Vaivasvata (Yama, the sou of Vivasvat,) lives, where is the 
innermost sphere of the sky, where those great waters flow.** The 
three following verses may be reserved for the section on Yama. 

Soma exhilarates Varuna, Mitra, Indra, Vishnu, the Maruts, the 
other gods, Vayu, Heaven and Earth, ix. 90, 5 {matsi Soma Varunam 
matsi Mitram matsi Indram Indo pavamdna Vishnum \ matsi iardho 
mdrutJk matsi devdn matsi mahdm Indram Indo maddya); ix. 97, 42 
{inatsi Vdyum ishfaye rddhase cha matsi Mitrd-varund puyamdnah | 
matsi iardho mdrutam matsi devdn matsi Dydvd-pjrithivi deva Soma), 
Both gods and men resort to him, saying that his juice is sweet, viii. 
48, 1 {vihe yarn devuh uta martydso madhu hruvanto ahhi sancharanti). 
By him (but see p. 270) the Adityas are strong, an^the earth vast, x. 
85, 2 {somena Aditydl^ halinal^ somena pfithivi mahi). He is the friend, 

In regard to the manner in which the gods acquired immortality, see the S'atap 
Br. ix. 5, 1, 1 ff, quoted above p. 14, note 21. 
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helper, and soul of Indra, iv. 28, 1 {tvd yuju tava tat soma salchje 
Ind/ro apo manavo sasrutas hah | 2. Tvd yujd ni hhidat Suryasya Indrai 
chahram sahasd sadyah lndo)\ ix. 85, 3 [atmd Indrasya hhavasi)’, x. 
25, 9 {Indrasyendo sivah sahhd)^ whose vigour he stimulates, ix. 76, 2 
{Indrasya iushnam irayan\ and whom he succours in his conflicts 
with Vritra, ix. 61, 22 {\jah Indram dvitha Vritruya hantave). He 
rides in the same chariot with Indra, Indrena saratliam (ix. 87, 9; 
ix. 103, 5). He has, however, winged mares of his own, and a team 
like Vayu, ix. 86, 37 {isdnah imd hhuvandni viyase yujdnah Indo 
haritah suparnyah ) ; ix. 88, 3 {vdyur na yo niyutvdn ishtaydmd). He 
ascends his filter in place of a car, and is armed with a thousand- 
pointed shaft, ^x. 83, 5 ; ix. 86, 40 {pavitra-rathah sahasrahh rhlitih). 
His weapons which, like a hero, he grasps in his hand, ix. 76, 2 
{sdro na dhatte dyudhd gabhastyoK)^ are sliarp and terrible, ix. 61, 30 
{Jbhmdni dyudhd tigmdni\ and his bow swift-darting, ix. 90, 3 {tigmd- 
yudhah hshipradhanvd). He is the slayer of Vritra, vritralmiy or vri^ 
trahantama (i. 95, 5 ; ix, 24, 6 ; ix. 25, 3 ; ix. 28, 3 ; x. 25, 9), and, 
like Indra, the destroyer of foes, and overthrower of cities, ix. 61, 2; 
ix. 88, 4 {Indro na yo mahd karmdni chahrir hantd vritrdndm asi 
Soma purhhit). In ix. 5, 9, he appears to receive the epithet of 
prajdpatiy lord of creatures. Ho is the creator and father of the gods, 
ix. 42, 4 {hrandan devan ajijanat) ; ix. 86, 10 {pita devundm janitd 
mhhuvasuh)] ix. 87, 2 {pita devdndm janitd sudahshah); ix. 109, 4; 
the generator of hymns, of Hyaus, of PrithivI, of Agni, of Surya, of 
Indra, and of Vishnu, ix. 96, 5 {Somah pavate janitd maiindm janitd 
Divo janitd Prithivydh \ janitd Agner janitd Suryasya janitd Indrasya 
janitota Vishnoh). He dispels the darkness, i. 91, 22 {tvafii jyotishd vi 
tamo mvartha) ; ix. 66, '24 {iuhram jyotir ajijanat \ hrishnd tamdmi 
janghanat)y lights up the gloomy nights, vi. 39, 3 {ayam dyotayad 
adyuto vi aktun ) ; and has created and lighted up the sun, the great 
luminary common to all mankind, vi. 44, 23 {ayam silryo adadhaj 
jyotir antah) ; ix. 61, 16 {pavamdno ajijanad diva^ cliitram na tanya- 
turn I jyotir vaisvdnaram hrihat) ; ix. 97, 41 {ajanayat surye jyotir 
Induh)\ ix. 107j 7 {d suryarn rohayo divi ) ; ix. 110, 3 {ajijano hi 
pwamdna Sdryam)* He stretched out the atmosphere, i. 91, 22 {tvam 
d tatantha wu antariksham) ; vi. 47, 3 f. ; and in concert with the 
Fathers (PtYfw), the Sky and the Earth, viii. 48, 13 {tvam Soma pitfi^^ 
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Ihil} samidano am dydvaprithivl d taiantha). Ho is tho upholder of 
the sky and the sustainer of tho earth, keeping the two apart, vi. 44, 
24 {atjam dyCivupritUvl vi skahhdyat) ; vi. 47, 5 {ayam mahdn mahatd 
skamhhanena ud dydrn astahhnud vrishabho maridvCin) ; ix. 87, 2 {visit- 
tmnhho diva dliantmh ^Jrithmjdh) ; ix. 89, 6 ; ix. 109, 6. He pro- 
duced in the sacrifices the two divine worlds, which are kindly disposed 
to men, ix. 98, 9 {sa vdih yajnesha mdnavl Indur janishta rodasl \ devo 
devi). Ho is king of gods and men, ix. 97, 21 {rOja dsvdniim iita 
martydmni)^ elevated over all worlds [or beings] like tho divine sun, 
ix. 54, 3 {ayam vismni tishthati pundno Ihnvanopari j somo devo na 
siiryah). All creatures arc in his hand, ix. 89, 6 {visvdh uta hhitayo 
haste asya)}^^ His laws are like those of king Varuna, i. 91, 3 ; ix. 
88, 8 {rdjm nu te Varnnasya vratdni) ; and he is prayed to forgive 

their violation, and to be gracious as a father to a soti, and to deliver 

from death, viii. 48, 9 {yat te vayam pramindma vratdni sa no mrila 
sushakkd deva vasyah) ; x. 25, 3 {tita vratdni Soma te pra aham 
mindmi pdhjd | adha piteca sdnave vi vo made mrila no ahhi chid 
vadhdd vivahhase). He is thousand-eyed, ix. 60, 1, 2 {sahasra- 

chahhas)^ and sees and knows all creatures, and hurls tho irre- 

ligious into the abyss, ix. 73, 8 {vidvdn sa visvd Ikuvand 'hhi pak- 
mti ava ajushtdn vidhyati karle avratdn) ; and guards the lives of all 
moving beings as a cowherd tends his cattle, x. 25, 6 {pamn na Soma 
rahshasi purutrd vishtUtam jagat | samdhrinoshi jlvase vi vo madevihd 
sampahjan hhnvand vivakshase). He is the chief and most fiery of the 
formidable, the most heroic of heroes, the most bountiful of the benefi- 
cent, and as a warrior he is always victorious,*^ ix. 66, 16 {mahdn asi 

Compare some additional passages quoted iu the 4th vol. of this work, p. 98 f. 

In ix. 90, 10, 19, his weapons are referred to; in vi. 44, 22, he is said to havo 
rohhed his malignant fathcT of his weapons and his magical devices {ayam avasya 
pitur dyndhani Indur amushniid aiivasya mCtynh), It is related in the Ait. Br. 
i. 14, that there was formerly war between the gods and the Asuras. They fought 
together in the east, south, west, and north, and in all these quarters the Asuras 
were victorious. In the north-cast, however, the gods were not overcome, for that is 
“ the unconquerable region.” The gods ascribed their former defeats to the fact of 
their having no king, and agreed to make Soma their monarch, after which they were 
victorious on all the points of the compass {Devdsurdh vai eshu hheahu samayatanta j 
tatah etaayiim prdehydm disi ayatanta ( tarn tafo * surah ajayan [ ... .te udJehydih 
prdchyhm diii ayatanta | te tata na pardjayanta j sd esKd dig apardjitd \ . . . .te 
devdh abruvann '•^ardjatayd vai no jayanti ) rajdnam karavdinahai'' iti \ **taihd*' 
iti I te eomm rajimam aJeurvan | te somena rajna earvSh di/o 'Jayan), 
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%oma j^esht^ah ugrdndtm Indo ojishfliah | yudhva san iakad jigetha | 17. 
Yah ugrehhja^ chid ojiydn kurchhyai chit suratarah | Ihuriddhhyak chid 
mamhiydn). Ho conquers for his worshippers cows, chariots, horses, 
gold, heaven, water, — a thousand desirable things, ix. 78, 4 {^gojin nah 
mno rathajid hiranyajit svarjid abjitpavate sahasrajit)^ and every thing, 
viii. 68, 1 (vikajit). He is a wise rishi, viii. 68, 1 [rishir viprah 
kdvyena ) ; strong, skilful, omniscient, prolific, glorious, i. 91, 2 {team 
Soma kratubhih sukrattir bhus team dakshaih sudaksho vikaveddh \ team 
Vfishd vrishatvebhir mahitvd dyumnebhir dyumnl abhavo njrichakshdh). 
He is the priest of the gods, the leader of poets, a rishi among sages, 
a bull among wild animals, a falcon among kites, an axe in the 
woods, ix. 96, 6 {brahma devdndm padavih kamndm rkhir viprdndm 
mahisho mrigdndm [ syeno grulhrdndm svadhitir vanOndm). Ho is 
an unconquerable protector from enemies; i. 91, 21 {ashdlham yiitsii 
pritandsu paprim ) ; x. 25, 7 {tvam nah Soma vikato gopdh addbhyo 
bhava I sedha rdjann apa sridhah). If he desires that his votaries 
shall live, they do not die, i. 91, 6 (tvadi cha soma no vaso jicdtuM na 
mardmahe)* In viii. 48, 7, ho is prayed to prolong their lives, as the 
sun the days {Soma rdjan pr a nah dyumhi tdrir ahdnivasuryo vdsa^ 
rani). In x. 59, 4, he is prayed not to abandon the worshipper to 
death {mo shu nah soma mrityave pard duh). The friend of a god 
like him cannot suffer, i. 91, 8 {71a rishyet Udtavah salchd). The 
friendship and intimacy of such a god is eagerly desired, ix. 66, 18 
{vpnlmahe sakhydya vrinimahe ynjydya). In x. 30, 5, he is said to 
rejoice in the society of the waters, as a man in that of beautiful 
young women {ydbhih somo modatc harshato cha kalydmbhir 7juvatibhir 
na mar yah). 


(7) So7na associated with other gods. 

Soma is associated with Agni as an object of adoration in i. 93, 1 ff. 
In verse 6 of that hymn those two gods ore said to have placed the 
luminaries in the sky {yuvam etdni divi rochandni AgnU cha So7na 
sukratu adhattam). In the same way Soma and Pushan are conjoined 
in ii. 40, 1 ff., where various attributes and functions of a magnificent 
character are ascribed to them. Thus, in verso 1, they are said to be 
the generators of wealth, and of' heaven and earth, to have been born 
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the guardians of the whole universe, and to have been made by the 
gods the centre of immortality {jamnd raylndrh janana divo janand 
prithivyah | jdtau vihasya bhuvanasya gopau demh akrinvam amritasya 
nahhim). The one has made his abode in the sky, and the other on 
the earth, and in the atmosphere (verse 4). The one has produced all 
the worlds, and the other moves onward beholding all things (verse 5) 
(4. Bivi anyah mdanarn chakre uchchd prithivydm anyo adhi antarihhe | 
5. Visvuni anyo Ihivand jajdna vikam anyo ahhichahhdnah eti). In 
vi. 72, and vii. 104, Soma and Indra are celebrated in company. In 
the first of these hymns they are said to dispel darkness, to destroy 
revilers, to bring the sun and the light, to prop up the sky with sup- 
ports, and to have spread out mother earth (verse 1 . Tuvam Suryaih 
vividaihur yuum svar visvd tamdiim ahatam nida§ cJia |‘ 2. Vdsayathah 
ushdsam ut suryam nayatho jyotkhd saha | tipa dydm shamhhathuh sham- 
hhanena aprathatam prithivim mutarath vi). In vii. 104, their ven- 
geance is invoked against Rakshases, Yatudhanas, and other enemies. 

Hymn vi. 74, is dedicated to the honour of Soma and Rudra con- 
jointly. The two gods, who are said to be armed with sharp weapons 
(tigmdyudhau tigmdheti) are there supplicated for blessings to man 
and beast, fer healing remedies, and for deliverance from sin {hm no 
bhutam dvipade §am chatmhpade | etdni mme visvd tanushu bheshajdni 
dhattam | ava syatam munchatam yan no asii tanushu baddham kritam 
eno asmat). 


(8) Soma in the post-vedic age a name of the moon. 

In the post-vedic age the name Soma came to be commonly applied 
to the moon and its regent. Even in the Rig-veda, some traces of this 
application seem to be discoverable. Thus in x. 85, 2 fiP. (which, how- 
ever, Professor Roth regards as of comparatively modem date : 111. of 
Nir. p. 147), there appears to be an allusion to the double sense of the 
word : 2. Somenddityah balinah Somena pfithivl mahl | atho nakshaU 
irdndm eshdm upasihe Somah dhitah | 3. Somaih many ate papivdn yat sam- 
pimshanti oshadhim | Somam yam brahmdno vidurna iasydknaiikakhana | 
4. Achhadvidhdnair gupito bdrhataih Soma rakshitah | grdvndm it ifin- 
van tishthasi na ie asndti pdrthivah | 5. Tat tvd devdht prapibanti tata^^ 
dpydyase punaj^ | FdywJ Somasya rakshitd samdndm mdsabk dkfiti^ [ 
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** 2. By Soma the Adityas are strong ; by Soma the earth is great ; and 
Soma is placed in the centre of these stars. 3. When they crush the 
plant, ho who drinks regards it as Soma. Of him whom the priests 
regard as Soma (the moon) no one drinks. 4. Protected by those who 
shelter thee, and preserved by thy guardians, thou. Soma, hearest 
the sound of the crushing-stones; but no earthly being tastes thee. 
5. When the gods drink thee, o god, thou inereasest again. Vayu is the 
guardian of Soma; the month is a part of the years.” In the 
Atharva-veda the following half-verse occurs, xi, 6, 7 ; Somo mu devo 
munchatu yam uhus chandramuh iti \ May the god Soma free me, ho 
whom they call the moon.” And in the SUtapatha Brahmana, i. 6, 4, 
5 ; xi. 1, 3, 2 j xi. 1, 3, 4, and xi. 1, 4, 4, we have the words : Esha 
vai Somo raja* devdndm amam yat chandramuh | ^‘This king Soma, 
who is the moon, is the food of the gods.” Similarly in xi. 1, 3, 5 ; 
chandramdh vai Somo devdndm annum | Soma is the moon, the food 
of the gods.” See also i. 6, 3, 24 ; Suryah eva dgneyah | chandramdh 
satmyah \ The sun has the nature of Agiii, the moon of Soma ; ” and 
xii. 1, 1, 2 : Somo vai chandramdh \ “ Soma is the moon.” In v. 3, 3, 
12, and in ix. 4, 3, 16, Soma is said to be the king of the Brahmans 
{Somo *mdham hrdhmandndm rdjd). In the Vishnu Purana (book i, 
chap. 22, p. 85 of Wilson’s translation, vol. 2, Dr. Hall’s ed.) the 
double character of Soma is indicated in these words ; ** Brahma ap- 
pointed Soma to be monarch of the stars and planets, of Brahmans and 
of plants, of sacrifices and of austere devotions” {nahhaitra-graha^ 
viprdndm vlrudhuth chdpy akeshatah \ Somam rdjye dadau Brahmd yaj^ 
mnaih tapasdm api), 

*08 The word so rendered is bdrhataih. In the Lexicon of Bolitliu^k und Roth, 
8.V., its sense is said to be doubtful. Professor M^eber (Ind. St. v. 178 tf. where 
these verses, with the rest of the hymn in which they occur, is translated and anno^ 
tated) renders it “lofty ones” (Erhabenc). Langlois makes it “overseers.” The 
moon is mentioned again in verses 18 and 19. In R.V. viii. 71, 8, Soma sparkling 
in tho cups is compared to the moon shining on the waters (yo apsu chandratnah iva 
aoma/ chammhu dadfih \ piba id asya tvam tiiahe)^ See Professor Benfey’s note on 
R.V. i. 84, 16, in his Orient and Occident, ii. 246. 

*0* Weber and Langlois take mdaah for a nominative. Biihtlingk and Roth cite 
the passage under md«, thus making it a genitive. 
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SECTION XVIL 

BRIHASPATI AND BRAHMANASPATI. 

I will commence my description of this god with a translation of tho 
account given of him in Bohtlingk and Roth’s Lexicon; “ Rfihaspati, 
alternating with Rrahmanaspati, is the name of a deity in whom the 
action of the worshipper upon the gods is personified. He is the 
suppliant, the sacrificcr, tho priest, who intercedes with the gods on 
behalf of men, and protects them against the wicked. Hence he 
appears as the prototype of tho priests, and the priestly order ; and is 
also designated as the purohita of the divine eommunity.’^ The ancient 
Indian conception of this deity is more fully explained in Professor 
Roth’s dissertation on Brahma and the Brahmans,”^®® in the first 
volume of the Journal of the German Oriental Society, pp. 66 ff., 
where the author well points out the essential difference between tho 
original idea represented in this god and those expressed in most of the 
other and older divinities of the Veda, consisting in the fact that tho 
letter are personifications of various departments of nature, or of 
physical forces, Vhile the former is tho product of moral ideas, and 
an impersonation of the power of devotion. From this paper I ex- 
tract the following remarks : “ Brahma, on the other hand [in con- 
tradistinction to deva], has an entirely different point of departure, 
and significance. Its original sense, as easily discovered in the Vedic 
hymns, is that of prayer ; not praise or thanksgiving, hut that species 
of invocation which, with the force of the will directed to the god, 
desires to draw him to the worshipper, and to obtain satisfaction from 
him. It denotes the impetuous supplication which was natural to that 
ancient faith, and which sought, as it were, to wrest from the god the ^ 

Portions of this paper were long ago translated by me in the Benares Magazinet 
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boon which it demanded’^ (p. 67). “Immediately derived from this 
neuter noun brahma is the name of the god Brahmanaspati, who is, in 
many respects, a remarkable deity. His entire character is such as 
docs not belong to the earliest stage of the Vedic mythical creations, 
but points to a second shape which the religious consciousness en- 
deavoured to take, without, however, being able actually to carry it 
fully into effect. The entire scries of the principal divinities of the 
Veda belongs to the domain of natural symbolism, which appears here 
more decided, unmixed, and transparent than perhaps among any other 
people of the Tndo-gcrraanic race, but which, on this account, is also 
less rich in references to other departments of life, and has not been 
able to get beyond a certain uniformity. Bat Brahmanaspati is one of 
the divine beings who do not stand immediately within the circle of 
physical life, but form the transition from it to the moral life of the 
human spirit. In him, the lord or protector of prayer, is seen the 
power and dignity of devotion, the energetic action of the will upon 
the gods who are the personifications of nutui'al objects, and im- 
mediately upon nature. And it may still be plainly perceived in 
what manner this god, as a new-comer, was introduced into the circle 
of mythological beings already established, and could only find a place 
by the side of the other gods, or by supplanting them.“’^ 

“ Indra is the highest god of the Vedic faith, or, at least, the one 
whoso action has the most immediate bearing on the weltarc of ’ men. 
He is the god of the friendly noon-day firmament, which, after all 
obscurations, again shines anew, on which the fertility of the earth 
and the tranquility and enjoyment of human existence depend. And 
the prayer which most frequently recurs in the Veda, and is addressed 
to Indra, is that ho will counteract the attempts of the cloud-demon 
who threatens to carry away the fertilizing waters of the sky, or holds 
them shut up in the caverns of the mountains, will pour forth those 
waters, fertilize the earth, and bestow nourishment on men and cattle. 
Kow, if the essence of the god Brahmanaspati really expresses, as the 
name imports, the victorious power of prayer, then we should find him 
in this circle of myths, more than in any other. And in point of fact 

• *04 the gods whose names arc compounded with j^ati (‘lord of'—) must ho 
reckoned among the more recent, e,g, Vuchaspati, Vastoshpati, Kshetrasya pati. They 
were the products of reflection. 


18 
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ho docs appear along with Indta in that conflict of his against the 
liend, and that too in such a way that a department of labour is 
assigned to him, which, in most of the other hymns, is appropriated 
exclusively to Indra. And, finally, in some few passages, it is he 
who, all alone, breaks through the caverns of Bala, in order to bring 
to light the concealed treasures of the fertilizing water, or, according 
to the figurative language employed, the cows with abundant milk ” 
(pp. 71 fl‘). 

After quoting B.V. ii. 24, S f. (which will be cited below) Professor 
Roth proceeds: “It is therefore brahma, prayer, with which the god 
breaks open the hiding place of the enemy. Prayer pierces through to 
the object of its desire, and attains it. And if now we should seek 
to discover, in the natural phenomenon to which reference is made, 
viz., in the storm, that force which so mightily breaks through the 
hostile bulwarks, it is the lightning alone which can be the outward 
symbol of the victorious god. Brahmanaspati is, therefore, called the 
* shining,’ the ‘ gold-coloured ’ (v. 43, 12). The thunder is his voice ” 
(p. 74). Again : “ Brahinanaspati’s domain extends still further ; it 
reaches as far as the efficacy of invocation. Ho succours also in 
battle (R.V. vi. 73, 2)” (p. 74). “And, finally, a widely extended 
creative power is ascribed to him in the remarkable verses of a hymn of 
the tenth mandala (C8, 8 11*.) attributed to Ayasya of the race of 
Angiras” (p. 75). 


(1) Passages in which Prihaspali and Brahmanaspati arc celclrated. 

I subjoin one entire hymn and portions of some others, which will 
illustrate flie characteristics ascribed to Brahmanaspati in the Rig- 
veda, and will shew how that name alternates with Brihaspati in 
different verses of the same composition. 

R.V. ii. 23,1. Gandndm tvd ganapathn havumaJie Jeavm Jcavmim upania- 
iravastamam | jyesh\hardjam brahmandm Brahmanaspate d nah srinvann 
utaye sida sadanam | 2. Bevds chit te asurya prachetaso Brihaspate yajni- 
yam hhOgam dnasuh \ usrdh iva sdryo jyotishd maho viheshdtn ij janitd 
brahmandm asi | Z. Avibdxlhya parirapas tamdmsi cha jyoiishmantam ra- 
ihamritasya ti8htha8i\Briha8pate bhlmam amitradambhanamrahhohanam 
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gotralhidam svarvidam | 4. SunUihhir nayasi trOyase janam yas tiihh- 
yam dCisad na tarn aiJiho ahiavat | hrahnadvisha,^ iai)ano mamjumir am 
Brihaspate mahi tat te mahitvanam | 5. tarn ailiho m duritaiti 
liutakhana nOrdtayas titirur na dvayuvinah | vih'dh id asmud dhvnraso 
vi bddhase yaiTi sngopnh rahsimi Brahmanaspate | 6. Tvaiii no gopdh 
pathikrid vichahhanas tava vratdya matihhir jardmahe \ Brihaspate yo 
no alhi hvaro dadhe svd. tarn mannartii duchhma harasvatl | 7. Uta vd 
yo no marchaydd andgaso ardtivd martah sdnuko vriJcah | Brihaspate 
apa tam vartaya pathah sugam asyai devaviiaye kridhi | 8. Trdidram 
tm tanundiJi havdmahe avaspartar adhivaktdram asmayum \ Brihaspate 
devanido ni larhaya md diireedh tiUaram stimnam nn nahn | 9 
(==jXir. iii. 11). Trayd vayam suvridhu Brahmanaspate spdrhd vasu 
mannshyd d dadmahi \ ydh no dare taUto ydh ardtayo alhi sanii jam- 
Ihaya tdh anapnasah | 10. Tvayd vayam ntlamam dhlmahi vayo Brihas- 
pate paprind sasnind yujdi \ md no duUamo abhidipsnr isata pra snsaiii- 
sdh matibhis tdirishlmahi | \l. Ayidmido vrishabho jaymir dhacaili nish- 
\aptd Satrum pritandsu sdsahih | asi satyah rinaydh Brahmanaspate 
ugrasya chid daniitd vlluharshinah | 12. Adevena manasd yo rishyanyati 
&dsdm ugro manyamdm jighdiimti | Brihaspate md pranak tasya no 
vadho ni karma manyim durevasya iardhaiah | 13. Bhareshu havyo 
namasopasadyo gantd vdjcshu sanitd dhanam dhanam | visvdh id aryo 
abhidipsvo mridho Brihaspatir vi vavarha rathdn ua \ 14. Tcjishthayd 
tapani rakshasas tapa ye tvd nide dadhire drishtaviryam \ avis tat krishva 
yad asat te ukthyam BriJmpate vi parirapo ardaya | 15. Brihaspate ati 
yad aryo arhdd dyumad vibhdti kratimaj janeshu | yad dldayat hcasd 
fitaprajuta tad asmdsu dravinam dhehl chitram | 16. Md nah stenebhyo 
ye alhi druhas pade nirdmino ripavo ^nneshu jagridhih | d devundm ohate 
vi vrayo hridi Brihaspate na par ah sdmno viduh \ 17. Visve^hyo hi tvd 
hhuvanebhyas pari Tvash^d ^janat sdmnah sdmnah kavih | sa rinachid 
rinaydh Brahmanaspatir druho hantd mahah ritasya dhartari \ 18. 
Tava iriye vi ajihita parvato gavdiii gotram udasrijo yad Angirah | 
Indrena yujd tamasd parivritam Brihaspate nir apdm aiibjo arnavam | 
19. Brahmanaspate tvam asya yantd suktasya bodhi tanayam cha jinva | 
visvarn tad bJ^dram yad avanti devuh brihad vadema vidathe stivirdh | 
Although the translation which I subjoin is very imperfect, and I 
am uncertain as to \;ho sense of many words and phrases occurring in 
it, the general sense is clear and undoubted ; 
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“ We invoke thee, Brahmanaspati, the commander of nosts,^®® the 
wise, the most highly renowned of sages, the monarch of prayers ; 
do thou hear us, and take thy place on our hearth, bringing succour. 
2. Even the gods have, o divine Brihaspati, obtained the worshipful 
portion of thee, who art wise : as the great sun by his light generates 
rays, so art thou the generator of all prayers. 3. Overcoming demons 
and darkness, thou standest upon the luminous, awful, foe-subduing, 
rakshas-slaying, cow-pcn-cleaving, heaven-reaching, chariot of the 
ceremonial. 4. By thy wise guidance thou leadest and preservest 
men ; no calamity can befal him who offers gifts to thee ; thou vexest, 
and ovcrcomest the wrath of, the enemy of devotion ; this, o Brihas- 
pati, constitutes thy greatness. 5. Ko calamity or misfortune from 
any quarter, neither foes nor deceivers, can overwhelm the man — 
(thou repcllest from him all evil spirits)— whom thou, a sure protector, 
dost guard, o Brahmanaspati. 6. Thou art the wise guardian who opens 
for us a way ; with hymns we pay homage to thy sovereign power. 
Brihaspati, may his own hot ill luck destroy the man who devises evil 
against us. 7. Whatever hostile mortal, powerful*®® and rapacious, 
assails us who are innocent, do thou, Brihaspati, turn him away from 
our path, and enable us easily to reach the feast of the gods. 8. Wo 
invoke thee, o deliverer, who art the protector of our bodies, and our 
partial patron ; destroy, o Brihaspati, the revilers of the gods ; let not 
the wicked attain high prosperity. 9. May we through thee, our 
prosperer, o Brahmanaspati, acquire enviable riches profitable for men. 
Cnish the foes, whether far or near, who assail us [and make them] 
destitute. 10. Through thee, o Brihaspati, a liberal and generous 
friend, may we obtain the highest vigour. Let not our malicious 
enemy gain the mastery over us ; may we who are friendly in our 
intentions overcome them by our hymns. 11. Stubborn, strong, he 
enters into the battle, he vexes the foe, he overpowers him in conflict. 
Thou, Brahmanaspati, art a real avenger of guilt, a subduer even of 
the fierce and vehemently passionate man. 12. Let us not be struck 
by the shaft of the man who, with ungodly mind, seeks to injure us, 
who, esteeming himself fierce, seeks to slay (any of thy) worshippers ; 


<05 Compare the epithet sarvagam in v, 61, 12. 
Sanukfi = gamwhhriia, according to Sayana. 
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we repel the rage of the presumptuous and malicious man. 13. 
Brihaspati, who is to bo invoked in battles, to be worshipped with 
reverence, who frequents conflicts, who bestows all our wealth, has 
overturned like chariots all the malicious enemies who seek to wrong 
us. 14. Consume with thy shai’pcst burning bolt the rakshases who have 
mocked at thee, whose prowess is well proved ; manifest that power of 
thine which shall bo deserving of praise; destroy the demons. 15. 
Brihaspati, whoso essence is sacred truth, bestow upon us that brilliant 
wealth which shall excel that of our foe, which appears brilliant, and 
possesses strength, which shines with power. IG. Do not (abandon) 
us to the robbers who hold the position of our assailants, persistent 
enemies, who greedily desire our food; — such a man in his heart 
contemplates fhe abandonment of the gods; — they do not, o Bri- 
haspati, know the excellence of the saman. 17. For Tvashtri, who 
knows all saman- verses, has generated thee to bo above all beings. 
Brahmanaspati is the avenger and punisher of guilt, the slayer of the 
injurious man in the interest of the upholder of the great ceremonial. 
18. When thou, Angiras, didst open up the cow-pen, the mountain 
yielded to thy glory; with Indra as thine ally, thou, Brihaspati, didst 
let loose the stream of the waters, which had been covered with dark- 
ness. 19. Brahmanaspati, thou art its controller; take notice of our 
hymn and prosper our offspring; all that the gods protect is successful. 
May we, blest with strong men, speak with power at the festival.’^ 
E..V. ii. 24, 1. Serndm aviddhi prabhritim yah Uishe ayd vidhema 
navayd mahd gird | yathd no mldhvdn stavate salchd tava Brihaapate 
slshadhah sola no matim | 2. Yo nantvdni anamad ni ojasd utddardar 
manyund hmhardni vi | prdchydvayad achjutd Brahmanaspatir d chd- 
viiad vasumantam vi parvatam | 3. Tad devandm devatamu^a harivam 
airaihran drilhd avradanta vllitd | ud gdh djad ahhinad hrahmand valam 
aguhat tamo vi achahhayat svah | 4 (*= Kir. x. 13). ASmdsyam avatam 
Brahmanaspatir madhudhdram alhi yam ojasd Hrinat | tarn eva vike 
papire svardjrUo hahu sdkam sisichur utsam udrinam | .... 8. Rilajyena 
kshiprena Brahmanaspatir yatra vash^i pra tad ahoti dhanvand | tasya 
tddhvir ishavo ydhkir asyati nriohakshaso dr iky e karnayonayah | 

1. “ Do thou who rulest receive this our offering [of praise] ; let us 
worship .thee with this new and grand song; as thy bountiful friend 
among us celebrates thee, do thou also, Brihaspati, fulfil our desire. 2. 
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Brahmanaspati, who hy his power brought low the things which should 
he overthrown, and by his wrath split open the clouds, has also cast 
down the things which were unshaken, he has penetrated the mountain 
whicli was full of riches. 3. This was an exploit fit for the most 
godlike of the gods to achieve ; firm things were loosened, and strong 
things yielded to him ; he drove forth the cows, by prayer he split 
Vala, he chased away the darkness, and revealed the sky.'*^’’' 4. Ail 
the celestials drank of the stone-covered fountain, yielding a sweet 
stream, which Brahmanaspati split open ; they poured out together an 

abundant supply of water 8. Wherever Bralimanaspati desires, 

thither he reaches with his well-stringed, swift-darting bow. Excel- 
lent are his arrows wherewith he shoots ; they are keen- eyed to behold 
men, and drawm back to the ear.’* 

iv. 50, 1. Ym tastamhha mham rijmo anfdn Briimpatis trishadastho 
ravena \ tain pratndmh ruhayo didhyamlh puro viprdh dadhire niandra^ 
jilmm I 4. lirihafipatih prathmaiii jdyamuno maho jyotishah parame 
ryoman \ saptdfiyas tuvijuto ravena vi saptarahnir adhamat taindmi | 
5. tSa smhtuhhd sa rikvatd ganena Valaiii rnroja phaligam ravena 1 Bri- 
haspalir nsriydh havyasudah kanikradad vdvahilr uddjat | G. Evapitre 
vikadevdya vris/me yajnair vidhema namasd havirlhih | Brihaspate su- 
prajdh viravanto xayaTn sydma patayo rayindm | 7. Sa id rdjd pratijan- 
ydni risvd hishmena tasthdv abhi xlryena | Brilmpatim yah subhritam 
hibharti valguyati validate piirvabhdjam | 

‘‘ 1. Contemplating Brihaspati with the pleasant tongue, who occu- 
pies three abodes, and by his power and his voice holds apart the ends 

of the earth, the ancient rishis placed him in their front 4.*"® 

Brihaspati, when first born from the great light in the highest heaven, 
seven-face^ mighty in nature, seven-rayed, blew asunder the darkness 
with his voice. 5. With the lauding, hymning band he by his voice 
broke through Vala, the cloud. Brihaspati, shouting, drove forth the 
butter-yielding, loudly-lowing cows. G. Thus let us worship the vigorous 
father, who is possessed of all divine attributes, with sacrifices, and 
reverence, and oblations. May we, Brihaspati, have abundant off- 
spring, vigorous sons, and be lords of riches. 7. That king who main- 

<07 This qikI the following verse are translated in p. 73 of the article of Professor 
Roth, quoted at the commencement of this section. 

<08 Verses 4 IF. arc translated by Professor Roth in pp. 79 f, of the article quoted 
at the beginning of this section. 
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tains Brihaspati in abundance, who praises and magnifies him as (a 
deity) entitled to the first distinction, overcomes all hostile powers by 
his force and valour.” 

X. 68, 6. Yadd Valmya plyato jastm hhed Brihaspatir agnitajwhhir 
arhaih \ dadhhir na jihm parivishtam udad dvir nidhln akrhiod tisri- 

ydndm | 7 dndeva hhittvd hkumsya garlham ud umydh parva- 

tasya tmand '^jat | 8 ( = Mr. x. 12). Amdpinaddlum madhupary apas- 
yad matsyam na dine udani kshiyantam \ nish ty jahhdra chamasam na 
vrikshad Brihmpatir mrarem vikritya \ 9. Soslidm avindat mh svah so 
Agniiti so arkem vi lahddhe tamdiiisi \ Brihaspaiir govapusho Valasya 
nir mcjjdmm na parvano jahhdra | 

“ When Briliaspati clove with fiery gleams the defences of the ma- 
lignant Vala, as the tongue devours that which has been enveloped by 
the teeth, lie revealed the treasures of the cows. 7. ... As it splitting 
open eggs, the productions of a bird, he by his own power drove out 
the cows from the mountain. 8. He beheld tlic sweet liipid en- 
veloped by rock, like a fish swimming in shallow wat(T ; Brihaspati 
brought it out, like a spoon from a tree, having cloven (Yalu) with his 
shout. 9. He discovered the Hawn, the Sky, Agni ; with his gleam 
he chased away the darkness ; Brihaspati smote forth, as it were, the 
marrow from the joints of Vala, who had assumed the form of a bull.” 

i. 40, 5. Pra ntinam Brahmanaspatir mantram vadali tikfhyam | yas- 
minn Indro Faruno Mitro Aryamd devdh okdmi chakrire | 6. Tam id 
vochema vidatheshii hmhhtvam mantram decah anehasam | *‘5. Brah- 
manaspati now utters a laudatory hymn, in which Indra, Varuna, 
Mitra, the gods, have taken up their abode. 6. This spotless hymn, 
bringing good fortune, may we, o gods, utter on the festivals.” 

i. 190, 1. AnarvdnamvrishahhammandrajihvamBrihaspatimvardhaya 
navyam arkaih | gdthdnyah surncho yasya devdh dsrinvanti navamdnasya 
martdh | 2. Tam ritviyuh upa vdchah sachante sargo yo na devayatam 
asarji | “1. Magnify Brihaspati, the irresistible, the vigorous, the 
pleasant-tongued, who ought to be praised with hymns, a shining 
leader of songs to whom both gods and men listen when ho utters 

In the dissertation quoted above, p, 74, Professor Roth remarks on tliese 
verses : “ The thunder is his (Brahmanaspati’s) voice. This voice of thunder, again, 
as the voice of the superintendent of prayer, is by a beautiful transforciico brought 
into connection with the prayer which, spoken on earth, finds, os it were, its echo 
in the heights of heaven.’* 
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praise. 2. To him proceed well-ordered words, like a stream of 
devout men which has been set in motion.” 

V. 43, 12. A vedhasam nilapruhfham hrihantam Brihaspatim sadane 
sadayadJivam | sadadyonim dame a didivamafn hiranyavarnam arusham 
mpema | “ Scat on the sacrificial ground the wise, the dark-backcd, 
the mighty Brihaspati. Let us reverence the golden-hued ruddy god 
who sits on our hearth, who shines in our house.” 

X. 98, 7. Bevahutam vrishtivanm rardno Brihdspatir vdcham asmat 
ayachhat | “ Brihaspati, fulfilling (his desire), gave him (Devapi) a 
hymn seeking for rain, which the gods heard.” 

(2) Parentage and atirilutes of the god. i 

Brahmanaspati, or Brihaspati, appears to be described in vii. 97, 8, 
as the offspring of the two Worlds, who magnified him by their power 
(devi devasya rodasl janitri Brihaspatm vavridhatur mahitvu) ; whilst 
in ii. 23, 17, he is said to have been generated by Tvashtri (see above). 
He is called a priest, x. 141, 3 {hrahmdnam cha Brihaspatm)] is 
associated with the Rikvans, or singers (vii. 10, 4; x. 14, 3 ; compare 
X. 36, 5 ; X. 64, 4) ; is denominated an Angirasa (iv. 40, 1 ; vi. 73, 1 ; 
X. 47, 6) ; is the generator, the utterer, the lord, the inspirer, of prayer 
(ii. 23, 1, 2 ; i. 40, 5 ; x. 98, 7), who by prayer accomplishes his de- 
signs (ii. 24, 3), and mounting the shining and awful chariot of the 
ceremonial, proceeds to conquer the enemies of prayer and of the gods 
(ii. 23, 3f., 8). He is the guide, patron, and protector of the pious, 
who are saved by him from all dangers and calamities (ibid, verses 
4 ff.) ; and arc blessed by him with wealth and prosperity (ibid. 9 f.). 
He is styled the father of the gods, ii. 26, 3 {devunum pitaram) ; is 
said to have blown forth the births of the gods like a blacksmith (see 
above, p. 48) ; to be possessed of all divine attributes, vUvadevya^ or 
vUvadeva (hi. 62, 4; iv. 50, 6); bright, suchi (hi. 62, 5; vii. 97, 7); 
pure, iundhyu (vii. 97, 7) ; omniform, vikarupa (hi. 62, 6) ; possessed 
of all desirable things, vikavura (vii. .10, 4 ; vii. 97, 4) ; to have a 
hundred wings, iatapatra (vii. 97, 7) ; to carry a golden spear, hiran- 
yavuii (ibid. ; compare ii. 24, 8, where a bow and arrows are assigned 
to him) ; to be a devourer of enemies, vritrahhdda (x. 65, 10 ; comp, 
vi. 73, 3) ; a leader of armies along with Indra, etc., Indrah asdm 
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neta Brilmpaiir Dahhinu (x. 103, 8), and armed with an iron axe, 
which Tvash^ri sharpens, iisite fiunam parasuiti svayasam yena vrikhud 
etak Brahnanaspatih (x. 53, 9) ; clear- voiced, iuchihranda (vii. 97, 5); 
a prolonger of life, pratarlta hi uyiishah (x. 100, 5) ; a remover of 
disease, amivahd (i. 18, 2) ; opulent, revatf vasuvit ; an increaser of 
the means of subsistence, pushtivardhana (i. 18, 2). Plants are said 
to spring from him, yuh oshadhih .... Brihaspatifrasutuh (x. 97, 15, 
19). He is said in one place to bo conveyed by easy-going ruddy horses, 
tarn hymuso arushdso akdh Brihaspatim sahavdlio vaJianti (vii. 97, 6). 

In one place he is said to have heard the cries of Trita, who had 
been thrown into a well and was calling on the gods, and to have 
rescued him from his perilous position, i. 105, 17 {Tritah kupe avahito 
devdn havate utaye | tat kisrdva BriJianpatih krinvam amhurandd lira). 

His exploits in the way of destroying Vala, and carrying off the 
heavenly kine, or releasing the imprisoned waters of the sky, have 
been sufficiently explained, in the quotation I have made above from 
Professor lloth’s Essay, as well as in the texts which have been trans- 
lated. He is further, as we have seen, described as holding asunder 
the ends of the earth (iv. 50, 1). 

(3) Whether Brihaspati and Brahmanaspati are identifiable with Agni. 

Brahman aspati and Brihaspati are regarded as names of Agni by 
H. Langlois, in his translation of the Kig-veda, vol. i. p. 249 (note 36), 
p. 254 (note 83), p. 578 (note 1), and index, vol. iv., under the 
words.^^® Professor Wilson also, in the introduction to the Ist vol. 
of his translation, p. xxxvii., writes as follows: '“Brahmanaspati, 
also, as far as we can make out his character from the occasional 
stanzas addressed to him, seems to be identifiable with Agni, with the 
additional attribute of presiding over prayer. The characteristic pro- 
perties of this divinity, however, are not very distinctly developed in 
this portion of the Veda” (see also the notes in pp. 41, 111, 112). 
In the introduction to his second volume, p. ix. however. Professor 
Wilson says that, as described in the 2nd ashtaka of the II.V., Brihas- 
pati, “when treated of separately, is identical with Indra, by his 
attributes of sending rain (p. 199) and wielding the thunderbolt (p. 

M. Langlois spells Brihaspati, Vrihaspati. 
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284) ; but he is hymned indiscriminately with Drahmanaspati, who is 
styled the lord of the Ganas, or companies of divinities, and also, which 
is in harmony with his former character, chief or most excellent lord 
of mantras or prayers of the Vedas (p. 2C2) ; he also, in some of his 
attributes, as those of dividing the clouds, and sending rain, and re- 
covering the stolen kinc (p. 2G8) is identical with Indra, although with 
some inconsistency lie is spoken of as distinct from, although associated 
with, him (p. 270) ; but this may be a misconception of the scholiast, 
etc.” Finally, Professor Miillcr (Transl. of E.V. i. 77) states his opinion 
that “ Brahmanaspati and Brihaspati are both varieties of Agni, the 
priest and purohita of gods and men, and as such he is invoked 
together with the ATaruts, etc.,’’ as he had previously^ remarked that 
Agni also is. The verse to which this note refers, ll.V. i. 38, 13, is 
as follows: achha vada fand girdjardyai hrahmanaspatim agnim mitram 
na darktam, which Professor Alullcr renders thus: “Speak out for 
ever with thy voice to praise the lord of prayer, Agni, who is like a 
friend, the bright one.” 

This identification, in the strict sense, of Brahraanaspati with Agni 
is supported by some texts, but opposed to others. Of the former 
class are the following : 

ii. 1, 3. Tvam Agne Indro vrtshahhah satdni mi tvam Vislinur urugayo 
namasyah | tvam Irahmd rayivid hrahmana,spate [ “Thou, Agni, art 
Indra, the most vigorous of the good ; thou art the wide-striding and 
adorable Vishnu ; thou, o Brahmanaspati (or lord of prayer), art a 
priest {hrahnu), the possessor of wealth, etc.” Here, although Agni is 
also identified with Indra and Vishnu, as he is with other deities in 
the following verses, the connection between him and Brahmanaspati 
is shown to be more intimate and real by the fact that both the latter 
word and Agni are in the vocative. In the next passage also Brihas- 
pati, as well as Maturisvan may be regarded as an epithet of Agni, 
iii. 26, 2. Taffi mlhram Agnim avase havdmahe vaikdnaram mdtarik 
vdnam iikthyam | BYihaspatim manmho devatdtaye vipram hoturam 
atithim ragJiushyadam | “AVe call to our succour the bright Agni, the 
friend of all mankind ; MfitariiSvan, who is worthy to be hymned ; 
Bphaspati, the wise invoker, the guest, swiftly -moving, that he may 
come to a man’s worship of the gods.” 

The verse above quoted, v. 43, 12, is also alternatively explained of 
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Agni by Sayana in his remarks : athava. iyam Agneyi | Iriliatah pari- 
vridhasya harmanah svami iti Brihaspatir Agnir uchyate | tatha nila- 
varna-dhuma-prishihatva-sadana-sadam -hiranyavarnatvadi- lingair apy 
Agnir eva Brihaspatih \ “Or, Agni is the subject of the verse. By 
Brihaspaii, the lord of the grand ceremonial, Agni is denoted. And, 
further, it is also shown by the marks of having a back of dark- 
coloured smoko, of being placed on the sacrificial ground, of having a 
golden hue, etc., that Brihaspati is Agui.*^ And in ii. 2, 7, Agni is 
besought to make Heaven and Earth favourable to the worshipper by 
prayer, IrahmanCi {^prCiclCi dyCivuprithwl hrahmanCt kridhi). Further, 
Agni (see above pp. 199 f.), as well as Brahmanaspati and Brihaspati, 
is called a priest, and both are designated as Angiras, or Angirasa. 

On the other hand, however, Brahmanaspati or Brihaspati is else- 
where distinguished from Agni. Thus in x. G8, 9, Brihaspati is said 
to have found out Uslias, the heaven, and Agni, and by a hymn to 
have chased away the darkness {sah ushdm avindat sah soak so agnim 
so arkena vi lahddhe iamCmsi). In vii. 10, 4, Agni is asked to bring 
Brihaspati along with Indra, Rudra, Aditi, etc. In the following 
texts, where a number of different gods arc invoked or named together, 
Agni is mentioned separately from Brahmanaspati or Brihaspati, iii. 
20, 5 ; iv, 40, 1 ; v. 51, 12 f. ; vii. 41, 1 ; vii. 44, 1 ; ix. 5, 11 ; 
X. 35, 11 ; X. Go, 1 j X. 130, 4 ; x. 141, 3. 
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SECTION XVIIL 

YAMA AND THE DOCTRINE OF A FUTURE LIFE. 

(1) References to immortality in the earlier booh of the Rig-uda. 

It is in the ninth and tenth books of tho Rig-veda that we find 
the most distinct and prominent references to a future life. It is 
true that the llihhus, on account of their artistic skill, are said, in 
some texts in tho earlier books, to have been premised, and to 
have attained, immortality and divine honours (see above p. 226, 
and R.V. iv. 35, 3, where it is said : atha aita Vdjah amritasya 
panthdm ganam deednam Ribhavah suhastuh | “ Then, skilful Vajas, 
Ribhus, ye proceeded on the road of immortality, to the assemblage 
of the gods;” and verso 8; ye devdso abhavata suhriiyd iyendh iva 
id adhi divi nkheda | te ratmiii dhdta hvaso napdtal} Sandhamandl^ 
abhavata amritdsah \ “ Ye who through your skill have become gods, 
and like falcons are seated in the sky, do ye, children of strength, give 
us riches ; ye, o sons of Sudhanvan, have become immortal.”). This, 
however, is a special case of deification, and would not prove that 
ordinary mortals were considered to survive after the termination of 
their earthly existence. There are, however, a few other passages 
which must be understood as intimating a belief in a future state of 
happiness. 'Thus Agni is said in i. 31, 7, to exalt a mortal to immor- 
tality {tvaiii tarn Agne amritatve uttame martam dadhdsi) ; and to be the 
guardian of immortality {adabdho gopdh amritasya rahhitd). And Ihe 
same power is ascribed to Soma in i. 91, 1 : tava pranitl pitaro nah 
Indo deveshu ratnam abhajanta dhlrdh | “By thy guidance, o Soma, 
our sage ancestors have obtained riches among the gods ; ” and again, 
in verse 18 : apydyamdno amritdya Soma divi iravdmi uttamdni dhishva ] 
“ Soma, becoming abundant to (produce) immortality, place (for us) 
excellent treasures in tho Bky.”*“ Some other passages to the same 

Professor Bcnfey, however, translates differently : “ take possession of the highest 
renown in heaven." 



IMMORTALITY IN THE EARLIER ROOKS OF THE RIG-VEDA. 285 


effect are the following: i. 125, 5. Nuhaaya prish^he adhi tish^hati Mo 
yo prindti sa ha deveshu gachhati | 6. Dahhindvatum id imdni chiird 
dahshindvatdm divi surydsah | dahhindvayito amritam hhajante dakshind- 
vantah pratirante dyiih^^'^ | “5. The liberal man abklcs placed upon tho 
summit of tho sky ; ho goes to the gods. 6. These brilliant things are 
the portion of those who bestow largesses ; there are suns for them in 
heaven ; they attain immortality ; they prolong their lives, i. 154, 5. 
Tad asya priyam ahhi pdtho^^^ ah/dm naro yatra devayavo madanti\ 
urukramasrja sa hi landhur itthCi Vkhnoh pade parame madhvah utsah | 
** May I attain to that his (Vishnu’s) beloved abode where men devoted 
to the gods rejoice ; for that is tho bond of the wide-striding god — a 
spring of honey in the highest sphere of Vishnu.’* i. 179, 6. Uhhau 
mrndv rishir ttgrah ptiposha satydh devesJm dHsho jagdma | “ Tho 
glorious rishi practised both kinds he realised his aspirations among 
the gods.” In v, 4, 10, the worshipper prays : prajdhhir Ague amriU 
vam asydtn | May I, Agni, with my offspring, attain immortality.”^** 
In V. 55, 4, tho Maruts arc besought to place their worshippers in tho 
condition of immortality {uto asmdu amritatve dadhatana). v. 63, 2 : 
vrishtim vdrn rddho amritatvam imahe \ We ask of you twain (Mitra 
and Varuna) rain, wealth, immortality.” vii. 57, 6. Badata no amri- 
tasya prajdyai [ which Professor Both, s.v. prajdj explains: “add us 

The same idea is repeated in x. 107, 2 {iichhd diri dakahimvanto asthur ye 
asvadah saha tc suryem | hirmyaddh amritatvam hhajante vimddh somhpra tirante 
ayuh I “Tho givers of largesses abide high in tho sky; the givers of horses livo with 
the sun ; the givers of gold enjoy immortality ; the givers of raiment prolong their lives.” 

Tho same word which is here employed, palhaSf occurs also in iii. 55, 10: 
Viehnur gopdh pnramam pntipTithah priyd dhdmdni amritd dadhdnah | “Vishnu, a 
protector, guards the highest abode, occupying the beloved, imperishable regions.” 
See also i. 162, 2 ; x. 70, 9, 10. In i. 163, 13, the horse which had been immo- 
lated is said to have gone to the highest abode, to the gods [upa prdgdt paramam 
smastham amm achd pitaram mdtaram cha j adya devdn Jmhtatamo hi gamydh). 
In ii. 23, 8, mention is made of uttaraTn stmnam “ the highest happiness,” and in 
ii. 25, 5, of the “ happiness of tho gods ” {devmum sn7nne) ; but it docs not appear 
whether heaven is meant. In i. 159, 2, Heaven and Earth seem to bo declared to 
provide largo immortality for their offspring {urn prajdydh amritam). 

Suyana explains abhau varnau by “pleasure and austerity” kdmam cha 
tapai cha). 

See, however, Sayana’s gloss and Wilson’s note, in loco^ where tho immortality 
referred to is explained as immortality through offspring, and as consisting in an un- 
broken succession of descendants, the immortality of a mortal {aniYitatvam santaty- 
wichheda-lakshamm | ^*prajdm anuprajdyate tad u te martya amritam** iti hi 
eruti^)» 
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to (the number of) the people of eternity, i.e. to the blessed/^ Tii. 76, 
4. Te id devanum sadhamndah dsam fitdvdnah kavayah purvydsah 
‘‘They were the companions of the gods, — those ancient righteous 
sages.” viii. 58, 7. Ud yad hradhnmya vkhtapam griham Indras cha 
ganvahi | madhvah pHvd sachevahi trih sapta sakhyuh pade | “When we 
two, Indra and I, go to the region of the sun, to our home, may we, 
drinking nectar, seek thrice seven in the realm of the friend.” Com- 
pare viii. 48, 3, quoted above in p. 90, note : We have drunk the 
Soma; we have become immortal; we have entered into light; wo 
have known the gods.” 

Yata is also declared to have a store of immortality in his house {te 
grihe amritasya nidhir hitah). But this verse occurs in a late hymn 
(the 186th) of the tenth Maijdala. In the same Boot, x. 95, 18, the 
promise is made by the gods to Pururavas, the son of Ila, that though 
he was a mortal, when his offspring should worship them, with obla- 
tions, he should enjoy happiness in Svarga, heaven {iti trd devdh ime 
dhir Alia yathem etad hhavasi mrityulandhuh \ prajd te devdji havishd 
yajdti marge u team api mddaydse). 

(2) References to the FatherSy the souls of departed ancestorsy in the 
earlier hooks of the Rig-veda. 

The following passages appear to refer to the souls of deceased an- 
c(‘stors conceived of as still existing in another world : 

i. 36, 18. Agnind Turvahiii Yaduni pardvatah Ugradevam havdmahe | 
“Through Agni we call Turvusa, Yadu, and Ugradeva from afar.” 
iii, 55, 2. Mo shu no atra juhuranta devdh md ]i)nrve Ague pitarahpad- 
ajndh 1 “Let not the gods injure us here, nor our early Fathers who 
know the realms.” vi. 52, 4. Avantu mum Ushaso jdyamdndl^ avaMu 
md sindhavah pinvamdndh | avantu md parvatdso dhruvdso avantu md 
pitaro devahutau | “ May the rising Dawn, the swelling rivers, the firm 
mountains, protect me ; may the Fathers protect me in my invocation 
to the gods.” vi. 75, 10. Brdhmandsah pitarah somydsah Hve no 
Bydvdprithivl anehasd | Fiishd nah pdtu duritdd rituvfidhah | “ May 
the Brahmans, Fathers, drinkers of Soma, may Heaven and Earth be 
propitious to us. May Pushan, the promoter of sacred rites, preserve 
us from calamity.” vii. 35, 12. S'aih nah satyasya patayo hhavantu 
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kaffi no arvantah ^am u santu guvah | htli nah Rihhavah sulcritah siihadnh 
hm no hlmantu pitaro hamhu | May the lords of truth be propitious 
to us, and so may the horses and kine; may the skilful 111511113, 
dexterous of hand, may the Fathers, be propitious to us in our invo- 
cations.’* viii. 48, 13. Team Soma pitrihhih samviddno anu dgdvu^ 
pritkm d tatantha \ “Thou, Soma, in concert with the Fathers, hast 
extended the Heaven and Earth.’* 

I may also introduce here a few detached texts on the same subject 
from the ninth and tenth books: ix. 83, 3. Muyavino mamire asya 
muyayd 7 irichahhasah pitaro garhkam adadhih ( “ By his wondrous 
power, the skilful have formed, the Fathers, beholders of men, have 
deposited the germ.” x. 68, 11. Ahhi Sydvaiii na hiknelhir ahaiii 
nakshatrebhih p\iaro dyum apimsan | “The Fathers have adorned the 
sky with stars, as a bay horse is decorated with pearls (?).” x. 88, 15. 
l)ve mdl ahinavam pitrlndm aliam devCinam nta martydnnm | “ I have 
hoard of two paths for mortals, that of the Fathers, and that of the 
gods.”^^® X. 107, 1. Mahi jyotih pitrihhir dattam dgCit | “The great 
light given by the Fathers has arrived.” 

In the Taitt^Iya Bruhmana, and in the Puranas, the Fathers 
(Pritris) are represented as being a distinct order of beings from men, 
as may be gathered from their being separately created. Sec the 1st 
vol. of this work, pp. 23 f., 37, 58, 79 f. 

(3) Hymns relating to Yama and the Fathers. 

I now come to the passages in the ninth and tenth books to which 
I first alluded : and, owing to the great interest and importance of the 
subjects to which they refer, I shall first quote the most essential parts 
of jthem at length, and then supply a summary of the conclusions 
which they assert or involve. 

I shall begin with the brief account of Yama’s parentage in tho 
seventeenth hymn, already quoted above, p. 227, and the dialogue 
betwixt him and his twin sister Yaral, in the tenth hymn of the tenth 
book. 

K.V. X. 17, 1. “ Tvashtri makes a marriage for his daughter. (Hear- 
ing) this, this whole world assembles. The mother of Yama, becoming 

See the 1st vol. of this Work, p. 434. 
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wedded, the wife of the great Vivas vat, disappeared. 2. They con- 
cealed the immortal (bride) from mortals. Making (another) of similar 
form, gave her to Vivasvat. And she boro the Alvins when that hap- 
pened. Saranyu abandoned the two pairs of twins.” 

The following hymn contains a dialogue between Yama and his twin 
sister Yarn!, in which, according to Professor Hoth, she is to be con- 
sidered as urging a matrimonial union between them for the continua- 
tion of the human species, of which, in the opinion of that writer, they 
appear to have been regarded as the earliest pair.^^** In verse 4, they 
are declared to have been the offspring of the Gandharva and his wife. 

R.V. X. 10, 0 chit sakhCiyam mkhyCi vavriiydm tirah puru chid 

arnaraih jaganvCm | pihir mpCdam d dadhita vedhah adhi hhami prata- 
ram dulhydnah | 2 . Na te sakhu sahhyam vasldi eta\ sahhhnm yad 
vuhurupd IhavCdi | malm putrdso asurasya virnh divo dhartturah urviyil 
pari khyan | 3 . Usanii glia te amriidmh etad ekasya chit tyajasam mart- 
yasya \ ni te mam manad dhuyi asme janyuh patis tanvam d vkUydh | 
4 . Na yat piird chakrima had ha nunam ritd vadanto anritam rupema | 

After this section was first wntton I received Professor IMax Muller’s second 
Rcries of Lectures on the Science of Language. The learned apd ingenious author 
there discusses at length the meaning of the myths regarding Vivasvat, Saranyu, and 
their oflfhpring (pp. 481 IT., and dOB If.), lie nmler^tauds Vivasvat to represent tho 
sky, Saranyu tlio dawn, Yama originally tho day, and VamT, his twin sister, the 
night (p. -509). I shall briefly refer, as I proceed, to some of his further explana- 
tions, leaving the reader to consult the work itself for fuller information. 

Sec Professor Roth’s remarks on Yama in the Journal of the German Oriental 
Soeiety, iv. 42(1, and in the Journal of the American Oriental Society, hi. 335 f. 
“They are,’' he says, “as their names denote, twin lirother and sister, and are tho 
first human pair, the originators of the race. As the Hebrew conception closely 
connected the parents of mankind by making the woman formed from a portion 
of the body of the man, so by Ihc Indian tradition they arc placed in the relation- 
ship of twins. This thought is laid by the hymn in question in the mouth of Yarn! 
herself, when she is made to say ; ‘ liven in tho womb the Creator made ns for 
man and wife.’ ” Professor Muller, on the other hand, says (Lcct., 2nd scr., p. 510) : 
“'rhere is a curious dialogue hetAvecn her (Yarn!) and her brother, where she (the 
night) implores her brother (the day) to make her his wife, and where he declines 
her offer, ‘because,’ as he says, ‘fhey have called it a sin that a brother should marry 
his sister.’ ’’ Again, p. 521, “ There is not a single word in tho Veda pointing to 
Yama and Yamt as tho first couple of mortals, as the Indian Adam and Eve. ... If 
Yama liad been the first created of men, surely the Vedic poets, in speaking of him, 
could not have passed this over in silence.” See, however, tlio passage from tho 
A.V. xviii. 3, 13, to be quoted further on. 

This hymn is repeated in the A.V. xviii. 1, 1 ff. I am indebted to Professor 
Auficcht for some improvements in my translation. 
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Gandharvo apsu apya cha yoslid sd no ndhhih paramam jdmi tan nan | 5. 
Garhhe nu, nau janitd dampatl har devas Tcashtd savitd visvarupah | 
nakir asya praminanti vratdni veda ndv asya prilhivi uta dyauh | 6. 
Ko asya veda prathamasya alinah kah Im dadarh kah iha pra vochat | 
hrihan Mitrasya Varunasya dhuma kad u hravah uhano vichyd nrln | 7. 
Yamasya md Yamydm kdmah dgan samdne yonau saliaieyydya | jdyd 
iva patye tanvaiii ririchydtm vi chid vriheva rathyd iva chakra | 8. Na 
tishthanti na hi mishanti ele devdndiii spahh iha ye charanti \ (—Nil*. 
V. 2) anyena mad dhano ydhi tiiyaih ternt vi vriha rathyd iva chakrd | 9. 
Rdtrilhir asmai ahahhir dakasyet iSuryasya chakshur muhur un mimvjdt \ 
diva prithivyd mithimd sahandhu Yamlr Yamasya hibhriydd ajdmi | 10 
(=Nir. iv. 20) A gha td gachann ultard yugdni yatra jdmayah krin^ 
avann ajdmi \ npa harhhrihi vrishahhdya bdham anyam ickhasva subhage 
patim mat | 11. Kim bhrdtd asad yad andtham bhavdti kirn u svasd yan 
Nirritir nigachhdt | kdma-muld bahu etad rapdmi tanvd me tanvam 
sam piprigdhi | 12. Na vai u le tanvd tanvam sam paprichydm pdpam 
dhur yah svasdram nigachhdt | anyena mat pramudah halpayasva na te 
bhrdtd snbhage vash^i etat | 13. (=Nir. vi. 28) Bato bat a asi Yama 
naiva te mano hridayam cha avldnma \ amjd kila tvdm kakshyd iva 
yuktampari shvajdte libujeva vriksham^’^ 1 14. (=Nir. xi. 34) Amjam u 
shu tvam Yami anya^ u tvdm pari shvajdta libujeva vriksham | tasya 
vd tvam manah ichha sa vd tava adha krinushva samidaiii subhadrdm , 

[Yam! says] “ 0 that I might attract a friend to friendly acts. May 
the sage (Yama ?), after traversing a vast ocean, receive a grandson to 
his father, and look far forward over the earth.^^® 2. (Yaraa.) Thy 
friend does not desire this intimacy that (his) kinswoman should 
become (as) an alien. The heroes, the sons of the great Spirit, the 
supporters of the sky, look far and wide around (see verse 8). 3. 

(Yam!.) The immortals desire this of thee, (they desire) a descendant 
left behind by the one sole mortal. Let thy soul be united to 
mine. As a husband, penetrate the body of (thy) wife. 4. (Yama.) 
Shall we (do) now what we have never done before ? Shull we who 
(have been) speakers of righteousness, utter unrighteousness ? The 

Compare A.V. vi. 90, 1 ; vi. 127, 3. 

Compare A.V. vi. 8, 1. 

*** This vorse occurs with variations m the Sama-veda, i. 340. The sense of it, as 
well as some others, is obscure. If the sage {vedhas) mean Yama, his father may bo 
Vivasvat, or the Gandharva, and the grandson of the latter may be the son whom Yarn! 
was desirous to bear to her twin brother (Yama). Compare the first half of verse 3« 

I'J 



290 


HYMNS RELATING TO TAMA AND THE FATHERS. 


Gandliarva in the (aerial) waters, and his aqueous wife — such is our 
source, such is our high relationship. 5. (YamT.) The divine Tvashtri, 
the creator, the vivifier, the shaper of all forms, made as husband and 
wife, (while we were yet) in the womb.*** No one can infringe his 
ordinances. Earth and heaven know this of us. 6. (Yama.) Who 
knows this first day ? Who has seen it ? Who can declare it ? Vast 
is the realm of Mitra and Varuna. What wilt thou, o wanton woman, 
say in thy thoughtlessness (?) to men ? 7. (Yarn! ) The desire of 
Yama has come upon me, Yami, to lie with him on the same couch. 
Let me, as a wife, bare my body to my husband. Let us whirl round 
like the two wheels of a chariot. 8. (Yama.) These spies of the gods 
who range throughout this world stand not still, neither do they wink. 
Depart, quickly, wanton woman, with some other mantthan me. Whirl 
round with him like the two wheels of a chariot. .9. (YamT.) Though 
she should wait upon him by night and by day, still the eye of tho sun 
would open again. Both in heaven and earth twins are closely united. 
Let Yam! treat Yama as if she were not his sister. 10. (Yama.) 
Later ages shall come when kinsmen and kinswomen shall do what is 
unbecoming their relation. Spread thy arm beneath a male. Desire, 
0 fair one, another husband than mo. 11. (Yam!.) How can a 
man bo a brother, when (a woman) is Icf^ without a helper ? 
And what is a sister, when misery (is allowed to) come upon her? 
Overcome by desire, I am thus importunate. Unite thy body with 
mine. 12, (Yama.) I will not unite my body with thine. They call 
him a sinner who sexually approaches his sister. Seek thy gratifi- 
cation with some other than me. Fair one, thy brother desires not 
this.**® 13. (Yam!.)**® Thou art weak, alas, o Yama ; we perceive not 

Compare Muller’s Lectures, 2nd. scries, p. 483. Ho takes Gaudharva for 
Vivasvat, and his aqueous wife {ApjTi Yosha) for SaranyQ, in accordance with Snyana. 

In like manner Tvashtp is said, A.V. vi. 78, 3, to have termed a husband and 
wife for each other. See above, p. 225 ; also viii. 72, 8. 

The Athurva-veda (xviii. I, 13, 14) expands this verse into two: na te mtham 
Yami atroham ami na te tanum tanva sam papricin/am | anyena mat pramudah 
kalpnyasva na te hhnita mhhage vaehti etat j 14. Na vai M te tanum tanva earn 
paprichyhm pTipam ahnr yah HvasZmm nigachhdt j asamyad etad manaso hfido me 
hhrdtn svasuh nayane yat iaylya ( “I am not in this thy helper, o YamT ; I will not 
unite my body with thine. Seek thy gratification with some other than me. Fair 
one, thy brother desires not this. I will not unite my body with thino. They call 
him a sinner who sexually approaches his sister. This is aj^horrent to my sold and 
heart, that I, a brother, should lie on my sister’s bed.” 
w xhis verse is quoted and explained in Nirukta, vi. 28, 



HYMNS RELATING TO YAMA AND THE FATHERS. 


291 


any soul or heart in thee. Another woman shaU cnlaco and embrace 
thee like a girdle, or as a creeping plant a tree. 14. (Yama.) Thou 
shalt embrace another man, o Yarn!, and anotlier man thee, as a creep- 
ing plant a tree. Do thou desire his heart, and he thine. Make then 
a fortunate alliance.^* 

The next hymn I quote is addressed to Yama. 

R.V. X. 14, 1 (=A.V. xviii. 1, 49. Nir. x. 20). Pareyivumam pra~ 
vato malar anu lahuhhyah panthum anupaitpasdnam | Vaivasvatam sanga- 
mana)li jamnutli Yamam rCtjanam haviskd diivasya | [A.V. xviii. 3, 13. 
Yo mamdra prathamo martydndm yah preydya prathamo Mam eiam | 
VaivasvaiaiJi sangamannm jandmdim Yamam rdjdinam kavishd sapar- 
yaid\ | 2. Yamo no gdtum prathamo viveda naislid gavyutir apahhar- 
tavai u | yatra %iah pvrve pitarah pareyur end jajndndh pathydh ami 
svdh I 3. Mdtali Kavyair Yamo Angirohhir Prihaspatir Rikvahhir 
vavridhdnah | YdtM cha devdh vavridhur ye cha devdh svdhd anye sva- 
dhayti anye nuidanti | 4. Imaih Yama prastaram d hi sida Angirolhil^ 
pitrihhih samviddnah | d tvd mantrdfi kavi-kstdh vahantu end rdjan 
havishd mddayasva | 5. Angirohhir dgahi yajniyehhir Yama Vairupair 
iha mddayasva | Vivasvantam have yah pitd te asmin yojne harhishi d 
nishadya | 6. Angiraso nah pitaro Navagvdh Atharmno Bhrigavah som- 
ydsah | teehdm vayam wumatau yajniydndm api hhadre saumanase sydma | 

7. Prehiprehi pathibhih purvyehhir yatra nah purve pitarah pareyuh | 
uhhd rdjdnd svadhayd madantd Yamam pasydsi Vaninam cha devam \ 

8. SangachJmva pitrihhih sain Yamena ish^dpurltena parame vyoman | 
hitvdya avadyam punar astam ehi sangachhasva tanvd suvarchdh \ 9. 
Apeta vita vi cha sarpatdto asmai etam pitaro Mam akran | ahohhir 
adhhir aktuhhir vyaktaih Yamo dadati avasdnam asmai | 10. Ati drava 
Pdrameyau kdnau chaturakshau sahalau sddhund pathd | atha pitrln 
suvidatrdn upehi Yamena ye sadhamddam madanti | 11. Yau te kdnati 
Yama rakshitdrau chaturakshau pathirakshl nrichakshasau | tdhhydm 

It appears from Professor Aufrecht’s Catalogue of the Bodleian Sanskrit MSS. 
p. 82, that the Narasinha Puriina, i. 13, contains a dialogue between Yama and 
YamI ; but I am informed by Dr. Hall, who has looked at the passage, that the 
conversation does not appear to be on the same subject as that in the hymn before ns. 

Compare A.V. vi. 28, 3 : Yah prathamah pravataih dsasdda bahubhyah 
tham anupaspaidnah | yo asya lie dvipado yai chatash^jadas tasmai Yamaya mum 
astu mfityave J “Reve^llice to that Yqma, to Death, who first reached the rivci, 
spying out a path for many, who is lord of these two-footed and four-footed creatures.' 
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emm pari dehi rCtjan ivasti cha amai ammlvam cJia dhelii | 12. Urunasuv 
asufripd udumhalau Yamasya diitau charato jandn am [ tdv asmabhyain 
drisaye suryaya punar datum asum adyeha lliadram | 13. Yamdya 
mnam Simula Yamdya juhuta havih | Yamam ha yajno gachhati agni- 
duto aranlritah [ 14. Yamdya ghritavad havir juhota pra cha tishthata \ 
sa no deceshu d yamad dlrgham dyiih pra j'lvase | 15. Yamdya madhu- 
mattamaiii rdjne havyam juhotana | idam namah risliihhyah piircajelhyah 
purvehhyah pathikridhliyah | 

“ Worsliip with an oblation King Yama, son of Vivasvat, the as- 
sembler of men, who departed to the mighty streams/'® and spied out 
the road for many. [Compare Atharva-veda, xviii. 3, 13 : ^Rever- 
ence ye with an oblation Yama, the son of Vivasvat, the assembler of 
men, who was the first of men that died, and the first*lhat departed to 
this (celestial) world.’] 2. Yama was tho first who found for us the 
way. This home is not to be taken from us. Those who are now 
born (follow) by their own paths to the place whither our ancient 
fathers have departed. 3. !MatalT magnified by the Kavyas, Yama by 
the Angirases, and Brihaspati by the Rikvans — both those whom the 
gods magnified, and those who (magnified) the gods — of these some 
arc gladdened by Svaha, and others by Svadhu. 4. Place thyself, 
Yama, on tliis sacrificial seat, in concert with the Angirases and 
Fathers. Let tho texts recited by the sages bring thee hither. Delight 
thyself, 0 king, with this oblation. 4. Come with tho adorable An- 
girases ; delight thyself here, Yama, with tho children of Virupa.*“ 
Seated on the grass at this sacrifice, I invoke Vivasvat, who is thy 
father. 6. (Kir. xi. 19.) May we enjoy the good will and gracious 


*25 This is the rcnch'ring of the word.s pravato mnhlr irm, adopted by Roth in his 
Illustrations of the Nirukta, p. 138. In support of this sense of mighty (celestial) 
waters, he refers to R.V. ix. 113, 8 (which I shall quote further on), and to verso 9 
of this hymn. In his article on the story of JemshTd, in tho Journal of the German 
Oriental Society, iv. 426, ho had translated the words, “from the deep to the heights;” 
and Dr. Uaug. in his “ Essays on the Sacred Language, etc., of the Parsees,” p. 234, 
similarly renders, “ from the depths to the heights.” In tho Atharva-veda, xviii. 4, 7, 
however, where the same words occur, tlrthaia taranti pravato mahJr iti yajnahYitah 
suLjito yvna yanti (“ They cross by fords the great rivers, [by the road] which the 
Tirtui'us offerers of sacrifice pass,”) they seem more likely to mean the mighty streams. 
Compare Professor Muller’s Lectures, ii. 516, 

430 Virupa is mentioned in R.V. i. 45, 3 ; viii. 64, 6 ; an^lhe VirQpas in iii. 53, 
6, and x. 62, 5 f. See the 3rd vol. of this work, p. 246 and note. 
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benevolence of those adorable beings, the Angirascs, our Fathers, the 
Navagvas, the Atharvans, the Bhrigus, offerers of soma. 7. Depart 
thou,^^^ depart by tho ancient paths (to the place) whither our early 
fathers have departed. (There) shalt thou see the two kings, Yarna and 
tho *god Varuna, exhilarated by the oblation {8vadha\ (or, exulting in 
independent power). 8. Meet with the Fathers, meet with Yama,^'*'^ 
meet with the [recompense ofj the sacrifices thou hast offered in 
the highest heaven. Throwing off all imperfection again go to thy 
home. Become united to a body, and clothed in a shining 

^31 The following vorsrs (as appears from Trofessor Muller’s Essay on the funeral 
rites of tho Brahmans, Journal of tlio Gorman Oriental Sooioty, for LSrio, p. \i.) are 
addressed at funerals to tlic souls of the deparied, while tlioir bodies arc being cou- 
Bumed on the funeral pile. 

The A.V. xviii. 2, 21 is as follows: 21. Hvaijumi te mnnasa manah ihemnn 
grihCui upajujushTuiah chi | nam (jKchhmva pitribhih mm yamcna syonaa Irn rdtah 
vpa viifitu migmdh | 22. Ut ted vahunlti Murufn ndavdhdh mlapratah | (tjvixi Icrin- 
vavtu sHniJi vai'shemhhaHtu bdl ifi\ 2.‘i. Ud aheam dynr dyiauhe hrofve d/(l'shd>/a 
jlvasc I svdn gachlmtit te mano adhd pitrln upa drava | “Willi my soul I call thy 
Boul ; come with delight to these abodes ; meet with tho Fatliers, nu et with Yama ; 
may delightful, pleahaut breezes blow upon thee. 22. May the water-bringing, 
water-shedding Maruts hear thee upward, and creating coolness by tlieir motion, 

sprinkle thee with rain, 23 May thy soul go to its own (Iviudred), and hasten 

to the Fathers.” 

*33 The phrase isht/ipurta is explained by Dr. Hang (Ait. Br. ii. p. 474, note). 

he says, means “what is sacriticed,” and dpdrffa, “tilled up to” “ For all 
sacrifices go up to heaven, aud are stored up there to be taken possession of by tho 
Bacrificer on liis arrival in heaven.” The words bclbro us will tliereforo mean “lejoin 
tliy sacrifices which were stored up.” The Atharva-veda, xviii. 2, 20, c.\pres' 5 cs tho 
Bcntimcnt here referred to by Dr. Hang in tlieso words: sradhdh ydn chukru-he 
jlvama Ids te santu madhuHchutah \ “May the oblations which tlioii olferedst while 
alive (now) drop thee honey.” And in A.V. xi. 1, 36, it is said: ctaih mlritair 
<tnu gachema yajtiam udke tishthantam adhi saptarasman | “With the;50 good deeds 
may wc follow the sacrifice which abides in tho heaven with seven rays.” Compare 
A.V. vi. 122, 4 : yajnum yantam mauasd. brihanlam anrarohdmi tapasd S((yoHi/i\ 
tipahutdh Ague jaramh parastdt trithje ndke sadhamddham mmhma \ “ With my 
eoul I ascend after the great sacrifice as it goes, dwelling together with my austere- 
fervour; may wc, Agrii, invited, enjoy a festival in the third heaven beyond (the 
reach of) decay.” And A.V. vi, 123, 2 ; anvdgantd yajamdnah svadi isht&purtiim 
sma kfinutdvir asmai | 4. Sa pachdmi sa daddmi sa yajc na dattdd md yusham | 5. 
Viddhi purtaSya no rdjan aa deva sumand bhava j 2. “ Tho sacrificcr will follow in 
pence ; show him what ho has offered. 4. I cook, I give, I offer oblations ; may I 
not be separated from what I have given. 6. 0 king, recognise what wc have be- 
stowed ; be gracious.” Compare A.V. iii. 29, 1. 

*3* Muller (in the Essay just referred to, p. xiv.) translates tliis verse thus : “ Leave 
evil there, then return4iomo, and take a form,” etc. This rendering U 2 )pears to make 
the departed return to this world to resume his body, though in a glorified state, 
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form.*“ 9. Go ye, depart ye, hasten ye from hence."® Tho Fathers 
have made for him this place. Yama gives him an abode"’ dis- 
tinguished by days, and waters, and lights. 10. By an auspicious 
path do thou hasten past tho two four-eyed brindled dogs, the 
offspring of Sarama. Then approach the benevolent Fathers who 
dwell in festivity with Yama (compare A.V. xviii. 4, 10). 11. In- 

trust him,"® 0 Yama, to thy two four-eyed, road-guarding, man- 
observing watch-dogs ; and bestow on him prosperity and health. 12. 
The two brown messengers of Yama, broad of nostril and insatiable, 
wander about among men."® May they give us again to-day the auspi- 
cious breath of life, that we may behold the sun. 13. Pour out tho 
soma to Yama, offer him an •oblation. To Yama the sacrifice pro- 
ceeds when heralded by Agni and prepared. 14. Oifer to Yama an 
oblation with butter, and be active. May he grant us to live a long 

■which docs not seem to bring out a good sense, Roth, on the other hand (in Joum. 
Germ. Or. Society, iv. 428), connects the word piinah with what precedes, and renders 
the verse thus : “ Enter thy home, laying down again all imperfection," etc. 

The A.V. xviii. 2, 24, says : mn te mano mii 'sor md ‘ngmidm md rasasya te | 
md te hdsta tanvah kiuchaneha \ 25. Md tvd vrikshnh sam bddhuhta md dev't prithtvi 
mahi I lokam pitrishu vitvd edhasva Yamardjam j 26. Ynt te angam atihitam pard^ 
chair apdnah prdm yah u vdte paretah j tat te saagatya pitaraJi sanld'ih ghdsdd 
ghduam puuar d vc/iagantu | “ Let not thy soul nor anything of thy spirit {am), or 
of thy members, or of thy substance, or of thy body, disappear, 25. Let no tree vex 
thee, nor the great divine earth. Having found an abode among the Fathers, flourish 
among the subjects of Yama. 26. Whatever member of thine has been removed afar, 
or breath of thine has departed in the wind, may tho combined Fathers reunite them 
all with thee." 

<38 These words, according to Professor Muller, are addressed to evil spirits. 

<37 Avasdnam. Compare A.V. xviii. 2, 37, where Yama is said to recognise those 
who are his own : daddmi asmai avasdnam etad yah esha dgdd mama ched ahhud 
iha I Yu mas’ chikitvdn prati etad aha mamaisha rdye upa tishfhatdm iha | “I give 
this abode to this man Avho has come hither, if he is mine. Yama, perceiving, says 
again, ‘ He is mine, let him come hither to prosperity.' ” 

<38 See Roth, Journal German Oriental Society, iv. 428, at the foot, and his ex- 
planation oi pari dchi, s.v. dd (see also x. 16, 2 ; and A.V. viii. 2, 20, 22). Muller, 
on the other hand (p. xiv.), translates : “ Surround him, Yama, protecting him from 
the dogs," etc. 

<33 The two dogs of Yama are also mentioned in A.V. viii. 1, 9, where one of them 
is said to be black {sydma) and the other spotted {sabala). In A.V. viii. 2, 11, the 
messengers of Yama, who wander among men, are spoken of in tho plural, without 
being described as dogs ( Vaivasvatena prahitdn Yama-dutdm charato 'pa sedKdmi 
snrvdn). In A.V. v. 30, 6, they are spoken of as two ; dutau Yamasya md 'nugdi^ 
adhi jivapurd ihi | “ Do not follow Yaraa’s two messengers ; come to tho cities of the 
living." In A.V. viii. 8, 10 f. also the messengers of Death and Yama are mentioned* 
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life among the gods. 15. Offer a most honied oblation to king Tama. 
Let this salutation (be presented) to the earliest-born, the ancient 
rishis, wljo made for us a path.” 

Hymn 15 of the same Mandala is addressed to the Fathers, oi 
departed ancestors, who, as wc have already seen, are conceived to be 
living in a state of blessedness in the other world, though in some 
places, as we shall see, some of them are conceived to have other abodes. 
I will quote some verses from it, which will show still further their 
enjoyments, powers, and prerogatives : — 

X. 15, 1. TJH iratam avare ut parCisah tid madhjamuh pitarah som- 
yasah \ asuiti ye lyur avrikCih ritajnds te no avantu pitaro haveshu | 2. 
Idam pitrihhyo namo astii adya ye furvdso ye npardmh lyuh | ye 
pdrthive rajasf d nuhattdh ye vd niinam Btivrijandsu vihim | .... 5. 
Upahutdh pitarah somydso harhishyeshi nidhishu priyeshu \ te d gamantii 
te iha snivantu ad hi Inmntu te avantu asmdn | 6. Achy a jdnu dak- 
shinato nishadya imam yajnam ahhi grinlta visve j md himishta pitarah 
hna chin no yad vah dgah purmhatd kardma | 7. Afdndso arunindm 
upasthe rayim dhaita ddsmhe martydya | putrelhyah pitaras tasya 
vasvah pra yachhata te ihorjam dadhala ) 8. Ye nah piirve pitarah 
sonyaso anuhire eomapitham vasishfhdh | tehhir Yamah samrardno 
havimhi umm usadhhih pratikdmam attu | .... 10. satydso havi- 
rado havhhpdh Lidrena devaih saratham dadhunuh | d Ague ydhi sakas- 
rarh devavandaih parail^ piirvaih pitribhir gharmasadhhih \ 11. Agni- 
ehvdttdh pitarah d iha gachhata sadah sadah sidata supranitayah | atta 
havimhi prayatdni harhishi atha rayim sarvaviram dadhdtana | . . . . 13. 
Ye cheha pitaro ye cha neha ydiiis cha vidma yum cha na pravidma \ 
tvam vetthayati tejdtave^ah svadhuhhir yajnarh sukritam jushasva \ 14. 
Ye agnidagdhuh ye anagnidagdhdh madhye divah Bvadhayd mddayante | 
tebhih svardl asumtim etdm yathdvahm tanvam kalpayasva | 

*‘l (=*V. S. 19, 49; Hir. 11, 18). Let the lower, the upper, and 
the middle Fathers, the offerers of soma, arise. May these Fathers, 
innocuous, and versed in righteousness, who have attained to (higher) 
life {asu) protect us in the invocations. 2 («»V. S. 19, 68). Let this 
reverence be to-day paid to the Fathers who departed first, and who 
(departed) last, who are situated in the terrestrial sphere, or who are 

Compare the word asuraf “ Spirit,*' and asuniti^ in verse 14, below. 

Compare A.V. xviii. 2, 49 ; Ye nafy pitufy pitaro ye pitdmahafy ye dvivisur unt 
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now among the powerful races (the gods) 5 (=V. S. 19, 57). 

Invited to these favourite oblations placed on the grass, may the 
Fathers, the offerers of soma, come ; may they hear us, ^lay they 
intercede for us, and preserve us. 6 (=V. S. 19, 62). Bending the 
knee, and sitting to the south, do ye all accept this sacrifice. Do us no 
injury, o Fathers, on account of any offence which we, after the 
manner of men, may commit against you. 7 (=V. S. 19, 63) Sitting 
upon the ruddy [woollen coverlets], bestow wealth on the mortal who 
worships you. Fathers, bestow this wealth upon your sons, and now 
grant them sustenance. 8 (=V. S. 19, 51). May Yama feast accord- 
ing to his desire on the oblations, eager, and sharing his gratification 
with the eager Vasishthas, oui^ancient ancestors, who presented the 
soma libation. 10. Come, Agni, with a thousand of those exalted 
ancient Fathers, adorers of the gods, sitters at the fire, who are true, 
who arc eaters and drinkers of oblations, and wdio are received into 
the same chariot with Indra and the gods. 11 (=V. S. 19, 59). 
Come hither, ye Agnishvatta Fathers; occupy each a seat, ye wise 
directors ; eat the oblations which have been arranged on the grass, 
and then bestow wealth on us, with all our offspring ... 13. 
Thou knowest, o Jatavedas, how many those Fathers are who are here 
and who are not here, those whom we know and do not know ; accept 

antarihham | ye aluhiyanti prithmm nta dyam tehhjali pUrihhjo mmasa vidhema j 
“ Let us worship with revcroiico those Fathers who are the fathers, and those who 
arc the grandfathers, of our father; those who have entered into the atmosphere, or 
who inhabit the earth or the sky.” See also A.V. xviii. 3, 59. 

According to the A.V. xviii 2, 28, evil spirits sometimes come along with tho 
Fathers: ye dasyavo pitriyhn pravhhfah juTitimukhuh ahntndaii charauti | parapuro 
nipiiro ye bharanti Aginr tan asmai pra dhamdti ytjmt \ “May ^gni blow away 
from this sacrifice those Dasyus who h.^ve no share in the oblations, whether they 
wear gress or subtile bodies, who come, entering among tho Fathers, with the faces of 
friends.” Compare V. S. ii. 30, and commentary. 

^*3 Compare A.V. vi 41, 3 : ma no hadnhur fishnyo daivyhh ye tanvpah ye nas 
tanras tannjah ] amurtyah warlyun ahhi nah mchadhvam ayur dhatta prataram 
jlvase nah | “Let not the divine rishis, who are the protectors of our bodies, forsake 
us. Do ye who are immortal visit us who are mortals ; put into us vitality that we 
may live longer.” A.V. viii. 8, 15 : Oandharvdpearasah sarpm devdn punyajanan 
piipn I drish^dn adjrhhfm ishnumi yatlut scn&m amum hanan | “ I incite the Gand- 
liarvas, Apsarases, serpents, gods, those holy men the Fathers, tho seen and the un- 
seen, that they may destroy this army.” According to the Mahubharata, Sabhapar- 
van, 461, there are seven troops of Pitps or Fathers, four embodied (murUimantalf) 
and three bodiless [adarlrimfi). 
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the sacrifice well oftered with the oblations. 14 (=V. S. 19, 60). Do 
thou, 0 self-resplendent god"* — along with those (Fathers) who, 
whether they have undergone cremation or not, are gladdened by our 
oblation — grant us this (higher) vitality and a body ac- 

cording to our desire.” 

A funeral hymn addressed to Agni"® (x. 16) also contains some 
verses which illustrate the views of the writer regarding a future life : 

X. 16, 1. Md emm Ague vi daho md 'hhi mho ma \ya tvachayn 
chihshipo md sarlram ( yadd sritam krinavo Jutavedo athem emm pra 
hinutdt pitrilhyah \ 2. S'riiatJt yadd karasi Jutavedo athem emm pari 
dattdt pitrilhyah | yadd gachhdti asnnUim etdm atha devundm vakanir 
lhavdti I 3. Suryaili chahhtr gachhatu %dtam dtmd dydiii cha gachha pru 
thicim cha dhafmand | apo vd gachha yadi tatra te hitam oshadhlshu prati 
tishtha sariraih | 4. Ajo bhagas tapasd taiii tapasva tarn te sochis tapatu 
tarn te archih | yds te iivds tanvo Jdtavedas tdhhir vahainam siiJcritilm u 
loham I 5. Ava srija punar ague pitrihhyo yas te dhutas charati svadhd- 
Ihih I dyur vasunah upa vetu keshah sangachhatdm tanvu Jutavedah | 6. 
Yat te krishnah kakumh atidoda pipilah sarpatj, uta vd kvdpadah | Agnis 
tad vikvam agadaiii krinotu Somak cha yo Irdhmandn dviveka \ 

"1. Do not, Agni, burn up or consume him (the deceased) ; do not 


As Agni is addressed in the two preceding verses, it might have been supposed 
that he is rcfciTcd to in this epithet of self-resplendent or sovereign ruler, 

espccitilly as tlio same function is assigned to him in x. 16, 5, as is assigned to the 
deity addressed in this verso. But the commentator on the Viijasaneyi Sanhitii, 19, 
60 (where the verse occurs, with most of the others in tliis hymn, though not in the 
same order), understands it of Yama ; as docs also Professor Roth (sec s.v. asimiii) 
in the passage of the A.V., where it occurs along with munlti. See next note. 

This word also occurs in the second verse of the next, the 16th hymn. In R.V, 
X. 69, 6, 6, it appears to be employed as the personification of a god or goddess. 
Professor Muller, Journ. R.A.S. vol. ii. (1866), p. 460, note 2, however, considers 
that “ there is nothing to show that Asuniti is a female deity.” “ It may be a name 
for Yuma, as Professor Roth supposes ; but it may also be a simple invocation, one of the 
many names of the deity.” Ho himself renders it “guide of life,” ibid. In A.V. xviii. 
3, 69, it is joined with svardt : ye nahpituh piiaro ye pitdmuhdh ye dvivisur uru an-‘ 
tarikaham | tehhyah avardd aaunltir no adya yathavakum tanvah kalpaydti | “ May 
the monarch (or self-resplendent being) who bestows vitality fashion for the fathers 
and grandfathers of our father, who have entered the wide atmosphere, and for us to- 
day, bodies according to our desire.” 

According to Professor Miiller (Funeral Rites of the Brahmans, p. xi. f.) some 
verses from this hymn are repeated after those from hymn 14, while tlie remains ot 
tho departed are being burnt. 
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dissolve his skin, or his body."^ When thou has matured**® him, o 
Jatavedas, then send him to the Fathers. 2. When thou maturcst 
him, Jatavedas, then consign him to the Fathers. When he shall 
reach that state of vitality, he shall then fulfil the pleasure of the 
gods. 3. Let his eye go to the sun,*^® his breath to the wind. Go to 
the sky, and to the earth, according to (the) nature (of thy several 
parts) ; or go to the waters, if that is suitable for thee ; enter into the 
plants with tliy members. 4. As for his unborn part, do thou (Agni) 
kindle it with thy heat ; let thy flame and thy lustre kindle it ; with 
those forms of thine which are auspicious convey it to the world of 

the righteous.*®® 5. Give up again, Agni, to the Fathers, him who 

« 

Compare A.V. xviii. 4, 10-13. In the sixty-fourth verse oft the same hymn it 
is said: yad vo Aynir ajahdd ikam angam pUrilokam gamayan jntavcdnh \ tad vafy 
pumr a pyayayam soitgah svarge pitaro m&dayadhvam | “ Whatever limb of you 
Agni Jatavedas left beliind, when conveying you to the world of the Fathers, that 1 
hero restore to you. Revel in heaven, ye Fathers, with (all) your members.” 

Compare A.V, xviii. 4, 12. 

*‘o In A.V. viii. 2 , 3, a man dead, or in danger of dying, is addresed in these 
words : vutiit te priinam avidaTn surgach chaknhur aham tava | yut ie manas tvayi 
tad dharayd.mi mm vitsva augair vada jihvayS. hlapan | “ I have obtained thy breath 
from the wind, thine eye from the sun; I place in thee thy soul {manas) ; have sen- 
sation in thy limbs ; speak, uttering (w'ords) with thy tongue,” Compare A.V. v. 
24, 9 : Surgas chakshushTtm adhipatih \ “ Surya is the superintending lord of the 
eyes and A.V. xi. 8, 31 : Sunjai chakshar Viitah prdnum purmhasya vi bkejire | 
“ Surya occupied the eye, and Vata (the wind) the breath of Purusba (or man).” See 
also A.V. xix. 43, 2, 3. Compare further Plato, Repub. vi. 18, where Socrates says of 
the eye : ’AA.\’ ^^loctStVraTiij/ 76 oT/^ot vcpl ras opydywy. “1 regard it 

[the eye] as of all the organs of seusation, possessing the most affinity to the sun.” Eur. 
Suppl. 532 f. ‘'OOfy S’fKaffruy u? rb a<piK(ro, *(yrav6* iryevpa fih vpbs 

&id(pat rb <rwpa 5’is yrjy • “ But each clement of the body has departed to the 
quarter whence it came, the breath to the aether, the body itself to the earth.” A 
similar idea is expressed in a verse of Goethe, which I had formerly read, and for a 
copy of which, with the context, I am indebted to Professor Aufrecht. The passage 
occuis in the introduction to the Farbcnlehre (Ed. 1858, vol. xxxvii. p. 5), and is as 
follows : ” ilierhei erinnern wir uns dcr alten ioniseben Schule, welche mit so groszer 
Bcdcutsamkcit immer wiederholte : nur von gleichem werde Glciches erkannt ; wie 
auch (ler Wortc eincs alten Mystikers, die wir in deutschen Beimen folgondermaszeu 
ausUruckeu muebten : 

War’ nicht das Auge sonnenhaft, 

Wie konnten wir das Licht erblicken ? 

Lcbt’ nicht in uns des Gottes eigne Kraft, 

Wie kbnnt’ uns Gbttlichea entziicken ? 

Jene unmittelbare Verwandtschaft des Lichtes und des Auges wird niemand laiignen, 
ftber ” u.s.w. 

490 Xn AV. xviii. 2, 36, Agni is entreated to bum mildly, and to spend his iury on the 
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comes offered to thee with oblations. Putting on life, let him approach 
(his) remains ; let him meet with his body, o Jatavedas. 6. Whatever 
part of theo any black bird, or ant, or serpent, or beast of prey, has 
torn, may Agni restore to theo all that, and Soma who has entered 
into the Prahmans.” Compare Vajasaneyi Sanhita, xviii. 51. Agnim 
yunajmi ^avasCi ghritena divyam suparnam my am hrihantam | tena vayam 
gamma hradJinasya vishtapam svo rnhunuk adhi ndham uttamam | 52. 
Jmaii te pakshdv ajar an patatrinau ydhhydm rahhdmi apahami Agne | 
tdhhydm patema suhritdm u lokaiii yatra rishayo jagmuh prathamajdh 
purdndh | 51. “With power and with butter I attach Agni, the 
celestial bird, mighty'in energy : through him may we go to the sphere 
of the sun, ascending the sky to the highest heaven. 62. Borne by 
those thine undecaying, flying pinions, wherewith thou, Agni, slayest 
the Rakshascs, may we soar to tho world of the righteous, whither 
the ancient, earliest-born rishis have gone.” 

In various parts of tho A.V. Agni is similarly addressed. Thus in 
vi. 120, I. Yad antarihham prithivim uta dydm yan mdtaram pitarath 
vdjihiihsima \ ay am ia%mdd gdrhapaiyo no Agnir nd in naydti suhritasya 

woods and on the earth {sain tapa md *ti tapo Agne md tanvam tapa | vaneshu 
iiishmo astic te prithivydm astu yad harah). The Taittrlya Brihmona has the fol- 
lowing passage ; iii. 10, 11, 1 : Kas chid ha vai asmdl lokat pntya atmdnam veda 
again ahain asmi** iti ( kakhit svam lokaih na pratijmdti agnimugdho ha eva 
dhuma-tSiltah svaiii lokaiii na pratijdiwti 1 atho yo ha eva ctam agnim mvitram veda 
sa eva asmdl lokat pretya dtiimiam veda '•^aynm aham asmi*' iti \ sa svaiii lokam 
pratijandti esha u cha eva enam tat sdvitrah svargaih lokam abhi vahati | “ Ono man 
departing from this world knows himself that ‘ this is I myself/ Another docs not 
recognize his own world. Bewildered by Agni, and overcome by smoke, he does not 
recognize his own world. Now bo who knows this Agni Savitra, when he departs 
from this world knows himself, ‘that this is I myself.’ lie recognizes his own world. 
This Suvitra carries him to the heavenly world.” A few lines further on it is said that 
the days and nights suck up in the next world the treasure of the man who docs not 
possess a particular sort of knowledge, whilst he who knows Agni Suvitra finds his trea- 
sure not sucked up {tdni ha anevamvidusho amushmin loke sevadhim dhayanti | . . . . 
atha yo ha eva etam agnim sdvitram veda tasya ha eva ahorlUr&ni amushmin loke 
ievadhim na dhayanti). The Taitt. Br. ii. 4, 2 , 6 , says of Agni: Pratnaih sadasthain 
anupasyamdnah a tantum Agnir divyaih tatdna \ team nas tantur uta setur Agne 
tvam panthdh bhavasi devaydnah | tvayd 'gne prish(ham vayam druhema atha devaih 
sadhamddam madema | “ Agni, exploring the ancient abode, has extended the celestial 
cord. Thou, Agni, art our cord, and our bridge ; thou art the path which conducts 
to the gods. By thee may wo ascend to the summit (of heaven), and there live in 
joyful fellowship with the gods.’* Tho same Bruhmana says in another place, i. 6, 

2, 6, that the stars are the houses of 'the gods, and that whoever knows this posscssci 

houses {devagfilwJ^ vai nakshatrdni | ya/i evam veda gfihi eva bhavati)^ 
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lokam I “ Whatever injury we have done to air, earth, or sky, to 
father or mother, may Agni Garhapatya (delivering) us from that, 
convey us up to the world of righteousness.’^ xii. 2, 45. Jivandm uyuh 
pra lira tvam Ague pitrlnCim lolcam api gachhantu ye mrituh\ “Do 
thou, Agni, prolong the lives of living creatures ; and may those who 
are dead go to the Avorld of the Fathers.” xviii. 3, 71. Arahhasva 
pltavedas tejasvad haro astu te \ sari ram asya mndaha athainaiii dhehi 
sukriium u Me | “Seize him, Agni, let thy heat ho powerful; burn 
his body ; then place him in the world of tho righteous.” xviii. 4, 9. 
Purvo ^gnis trd tapatii hm pitrastnd sam pascJidt tapatu gurhapatyah | 
dakshindgnis te tapatu sarma varma uttarato viadhyato antarikuhad diso 
dth Ague paripCthi ghordt 1 10. Yuyam Ague hntamdbhis tanubhir 
Ijdnam abld Maiih svargam 1 akdh bhutvd prisktivdho vahdtha yatra 
devaih sadhamadam madanti \ “ May tho eastern fire warm thee pro- 
pitiously in front (or to the east), and the garhapatya fire behind (or 
to tho west) ; may the southern fire w'arm thee, as thy defender and 
protector : Agni, preservo from everything dreadful on the north, in 
the middle, from the air, and from every side. 10. Do ye (tho 
various forms of) Agni, become horses, and carry tho sacrificer on 
your backs in your most gracious forms to heaven, whero men hold 
festival with the gods.” 

(4) Summary of the conceptions conveyed in the preceding quotations, 

I shall now extract from these texts and others a summary of tho 
conceptions which they convey. 

Yr.ma is the son of Vivasvat (ix. 113, 8; x. 14, 1 [=A.V. xviii. 
1, 49] ; x. 14, 5 ; x. 58, 1 ; x. 60, 10), and of Saranyu, the immortal 
daughter of Tvashtfi (x. 17, 1, 2), He is elsewhere said, as Professor 
lloth considers (see above), to have been ono of the original pair of 

45^ Journal of the German Oriental Society, iv. 426 ; Journal of American Oriental 
Society, iii. 335 ; Illustrations of Nirukta, p. 138. As Professor Muller denies (see 
above, p. 288) that Yama was regarded by tho Vcdic poets as tho first man, he 
explains as follows (Lectures, 2nd Scries, p. 614 IT.) tho process by which he came 
to be transformed into tho monarch of the dead ; “ Let us imagine, then,” ho says, 
“ as well as we can, that yama^ twin, was used as tho name of tho evening, or tho 
setting sun, and wo shall be able perhaps to understand how in the end Yania came 
to be the king of the departed and the god of death. As tho East was to the early 
thinkers the source of hfo, tho West was to them Nirriiif tho exodus, the land of 
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human beings (x. 10, 2), and to have sprung from the Gandharva, a 
deity of the atmosphere, and his wife (x. 10, 4). In the same hymn 
{passim) he is declared to have resisted the solicitations of his twin- 
sister Yami to form a sexual union with her for the continuation ot 
the spccies.^'*^* He was the first of mortals who died, and discovered 
the way to the other world ; he guides other men thither, and as- 
sembles them in a home, which is secured to them for ever (x. 14, 1, 2; 
A.V. vi. 28, 3; xviii. 1, 49, 50; xviri. 3, 13).^'’=’ In one place he is 
represented as carousing with the gods under a leafy tree, R.V. x. 

death. The sun, conceived as setting or dying every day, was the first who had 
trodden the path of life from East to West— the first mortal— the first to show 
us the way when our course is run, and our sun sets in the far W('st.”. . . . “That 
Yaiiui’s character is solar might he guoshcd from his being called the son of Vivas- 
vat. Vivasvat, like Yama, is sometimes considered ns sending death. R.V. viii. 
67, 20: ‘May the shaft of Vivasvat, o Adityas, the pohoned arrow, not stiike us 
before we are old ! ” ’ [And in A.V. xix. 9, 7, it is said ; “ May Mitra, may Varuna, 
may Vivasvat, may the Endcr (dealh) be favoiirahle to us (s'r/>7i no Mitrah inm 
YaninahHim Viramm hTn AHlalcah). On the other hand Vivasvat is sometimes 
spoken of as preserving from Yatna. Thus in A.V. xviii. 3, 62, it is said: Yii'asvnft 
no amptntve dadhatu paraitu nirift/ar ampfai/i nah aitu | imuii rahhatit puni- 
slum a jarimm mo shu vsham asavo I'anKm guh ( “May Vivasvat place us in a 
state of immortality. May death pass away, and dcathles.sness come to us. May he 
preserve these men from decay. May their spirits not depart to Yama.”- J.M.] 
.... “His (Yaina’s) own seat is called the house of the gods (x. 13>5, 7) ; and these 
words follow immediately on a verse in which it is said : ‘ the abyss is stretched out 
in the East, the outgoing is in the West.” (In a note the following arc referred to 
as additional passages to bo consulted, viz., R.V. i. 116, 2; vii. 33, 9; ix. 68, 3, 
6; X. 12, 6 ; x. 13, 2, 4 ; x. 53, 3 ; x. 61, 3; x. 123, 6.) “These indications, 
though fragmentary, arc suflicieiit to show that the character of Yama. such as we 
find it in the last book of the Rig-veda, might well have been suggested by the 
setting sun, personified as the lender of the human race, as himself a mortal, yet as a 
king, as the ruler of the departed, as worshipped with the fathei-s, as the first witness 
of an immortality to be enjoyed by the fathers,” etc. I may remark that in the 
S'atap. Br. xiv. 1, 3, 4, Yama is identified with the sun ; but he is, a little further on, 
xiv. 2, 2, 11, similarly identified with Vapi. 

Sec Professor Hoth’s observations on this dialogue in the Jounial of the Ameri- 
can Oriental Society, iii. 335 f. 

See Professor Roth’s remarks on those pa.s.sages in the Journals, etc , above 
referred to. In the Journal of the German Oriental Society, iv. 427, ho remarks on 
these hymns ; “Wo here find, not without astonishment, beautiful conceptions on im- 
mortality, expressed in unadorned language with child-like conviction. If it were 
necessary, we might here find the most powerful weapons against the view which has 
lately been revived, and proclaimed as new, that Persia was the only birthplace of 
the idea of immortality, and that oven the nations of Europe had derived it fiom that 
quarter; as if the religious spirit of -every gifted race was not able to arrive at it by 
Its own strength.” 
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135, 1^5* {yasmin VTihhe supaldSe devaih sampibate Yamah), Ho is a 
king, and dwells in celestial light, in the innermost sanctuary of 
heaven, ix. 113, 7, 8 (see above, p. 226, and below, where the passage 
will be quoted at greater length), where the departed behold him 
associated in blessedness with Vanina (x. 14, 7). He grants luminous 
abodes in heaven to tho pious (x. 14, 9), who dwell with him in 
festive enjoyment (x. 14, 8, 10). In the A.V. xviii. 2, 32, ho is said 
to be superior to Vivasvat, and to be himself surpassed by none ( Yamah 
paro \'aro Vivasvdn tatah paraiii na ati pasyumi hncham). 

In tho Rig-veda Yama is nowhere represented (as ho is in the later 
Indian mythology) as having anything to do with the future punish- 
ment of tho wicked. In fact, the hymns of that Veda contain, as far 
as I am aware, no prominent mention of any such penal retribution ; 
but the passages which appear to recognize the existence of a Tartarus 
will be quoted further on. Nevertheless, Yama is still to some extent 
an object of terror. In x. 14, 10-12, he is represented as having two 
insatiable dogs, with four eyes and wide nostrils, which guard tho road 
to his abode, and which tho departed are advised to hurry past with all 
possible speed. These dogs are said to wander about among men as 
his messengers (x. 14, 12), no doubt for tho purpose of summoning 
them to tho presence of their master, who is in another place, x. 165, 4, 
identified with death, and is described as sending a bird as tho herald 
of doom {yafiya dutah prahitah esha etat iamai Yamdya mmo astu 

In A.V. xviii. 4, 3, tho Adityas are said to feast on lioney in heaven {madhu 
Ihakuhaijantt), 

According to tho Purunas, Yama fulfils the office of judge of the dead, as 
w ell as sovereign of the damned ; all that die appearing before him, and being con- 
fronted with Cliitragupta, the recorder, by whom their actions have been registered. 
The virtuous are thence conveyed to Swarga, or Elysium, whilst the wicked are driven 
to the different regions of Naraka, or Tartarus.” (Wilson, Vishnu Parana, p. 216 of 
Dr. Hall’s cd. vol. 2). Cliitragupta is described in the following tasteless and extra- 
vagant style in the Vrihaniuradlya Purana, quoted in Professor Aufrecht’s Catalogue 
of the Bodl. Sansk. MSS., p. 10, note : Pralnyambuda-nirghoaho at\jamdri-sama^ 
prabhah \ vidynt-prabhayiidhair hhmo dvatrimad-bhd^-samjutah | yojana-traya- 
vihli^o raktdhho dhghanMhah | d(tmshfrd-kamla-vadano vapltulya-vilochamh | 
•nrityii-jvarTidibhir yuktas chitragupto vibhhhamh j “ Tho dreadful Chitragupta, 
V’ith a voice like that issuing from the clouds at the mundane dissolution, gleaming 
like a mountain of collyrium, terrible with lightning-liko weapons, having thirty- 
tv'o arms, as big as three yojanas, red-eyed, long-nosed, his face furnished with 
^nn lors and projecting teeth, his eyes resembling oblong ponds, bearing death 
an 1 diseases.” 
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mrityave^ compare A.V. vi. 29, Iff.). And in a verse of the A.V. 
(xviii. 2, 27), death is said to be the messehger of Yama, who conveys 
the spirits of men to the abode of their forefathers. In another place 
(R.V. X. 97, 16) deliverance is sought from the bonds of Yaraa, as well 
as those of Varuna {inmchanta md iapathydd atho Varunydd tda | atho 
Tamasya padhUat^ see also A.V. viii. 7, 28). In B.V. i. 38, 5, too, 
where it is said {md vo mrigo na yavase jaritd Ihud ajoshyah | pathd 
Yamasya gdd upa) ** Let not thy worshipper be disregarded like a wild 
animal in a pasture, or go along the road of Yama,” Yama is equiva- 
lent to death. In the following verse (already quoted) of the A.V. vi. 
28, 3, also, Yama is identified with Mrityu (death) : “ Reverence be 
to Yama, death, who first reached the river, spying out the road for 
many, who is# lord of these two-footed and four-footed creatures.” 
(This verso coincides in part with R.V. x. 14, 1, quoted above.) 
Compare also A.V. v. 30, 12; vi. 63, 2.) 

When the remains of the deceased have been placed upon the 
funeral pile, and the process of cremation has begun, Agni, the god of 
fire, is prayed not to scorch or consume the departed, not to tear 
asunder his skin or his limbs, but after the flames have done their 
work, to convey to the Fathers the mortal who has been presented to 
him as an offering. The eye of the departed is bidden to go to the 
sun ; his breath to the wind ; and his different members to the sky, 
the earth, the waters, or the plants, according to their several affinities. 
As for his unborn part {ajo bhugah)^ Agni is supplicated to kindle it 
with his heat and flame, and, assuming his most auspicious form, to 
convey it to the world of the righteous (x. 16, 1-5 ; Vaj. Sanh. xviii. 
51 f.).*®® Before, however, this unborn part can complete its course 
from earth to the third heaven, it has to traverse a vast gulf of dark- 
ness.*” Leaving behind on earth all that is evil and imperfect, and 

In the S'atap. Br. xi. 2, 1, 1, a man is said to ho thrice horn ; first from his 
father and mother, the second time through sacrifice, and the third time when, after 
death and cremation, he once more emerges into life {trir ha vai purusho jayate ( 
etan nu eva matui cha adhi pitus cha agre jugate | atha yam yajnah upanamatlsa 
yad yajate tad dvithy§m jayate | atha yatra mriyate yatra enam agndv abhyudadhaU 
sa yat tatah aambhavati tat tritlyam jayate), 

A.V. ix. A nay a etam S rabhmva aulcritdih loJcam api gachhatu prajdnan | 
firtvd tamdmi bahudhd mahdnti ajo ndkam dkramatam trithjam | 3. Pra pado *va 
nemgdhi dufeharitam yat chaehdra iuddhaih iaphair a kramatdm prajdnan | t/^rtva 
tamumi bahudhd vipa^yann' qjo ndkam dkramatam tfit7yam | From the contents of 
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proceeding by tho paths which the fathers trod (11. V. x. 14, 7), the 
spirit, invested with a lustre like that of the gods, A.V. xi. 1, 37 {^jem 
dftvah jyotisha dyam udayan hrahmudanam paktvd siikritasya lolcam | 
Una geshma HicJcritasya lokaiii svar Cirohanto dhhi nakam uttamam)^ soars 
to the realms of eternal light (ix. 113, 7,) in a cay, or on wings (A.V. 
iv. 34, 4), on the undccaying pinions wherewith Agni slays the llak- 
shases (Vaj. Sanh. xviii. 52), wafted upwards hy the Maruts, fanned by 
soft and gentle breezes, and refrigerated by showers (A.V. xviii. 2, 
21 ff.) ; recovers there its ancient body in a complete (A.V. xviii. 2, 


verse 2 (where the ajn is said to bo carried to Indra as his share), and from tho 
mention of “hoofs” in verse 3, 1 am now led to think that these verses refer to a 
goat, and not to tho unborn spirit (both being denoted by the word ajn), although 
some of the expressions seem more properly applicable to the latter than to the former. 
In any ease, however, the verses prove that any being proceeding from earth to 
heaven has to traverse a region of darkness before he can reach his destination. I 
translate as folloAvs : “ Convey him ; carry him ; let him, understanding, go to tho 
world of the righteous. Cvos^ing the gloom, in many directions immense, let the 
goat ascend to the third heaven 3. Wash his feet if he has committed wicked- 

ness : understanding, let him ascend with cleansed hoofs. Crossing tho gloom, gazing 
in many directions, let the goat ascend the third heaven.” Compare R.V. i. 50, 10 
(= A.V. vii. 63, 7) quoted above in the Section on Surya, p. ICO. In the Vaj. 
Sanh. xxxi. 18, also, the great Purusha, of sun-like brightness [ndilya-varm), is 
said to dwell above tho darkness {tamamik parastiif). See also Mann, iv. 242. Tho 
( ommentator, on this latter passage, however, as well as Roth, s.v. famas, under- 
stands the phrase dusfaram tamm, “ darkness hard to cross,” as referring to hell. 
Compare the phrases adhamam lamas and andham iamas, to be adduced I’urther on. 
The word aja seems to have the sense of “ tho unborn ” in different passages of the 
R.V., and in A.V, x. 7, 31 (see llohtlingk and Roth, s.v., 2, aja ) ; but it may have 
the sense of “goat” throughout the whole of A.V. ix. 5, though B. and R. adduce 
verse 7 as one of the places wdierc it means “unborn.” That verse, however, may 
be rendered thus : “ The goat is Agni ; they call the goat light ; they say that a goat 
is to be given by a living man to the piie>t. A goat, when given in this world % a 
believing man, disperses the gloom afar [Ajo Agnir ajani u jyotir nhur ajamjivata 
brahmnwi deyam dhuh \ ajas tamdmsi apa huuti duram asmin loke sraddadhdnena 
dattoh).” In the same w’ay it is said, in verse 10 : Ajas trimike tridive trip- 
fishf/ie mkasya pfishthe dadivdmam dadhuti | pancltaudam brahmam dhja- 
mdnah | “The aja panchaiidana, given to a pnest, places him who bestows it 
in the third heaven, in the thiid sky, on tho third summit, on the top of tho 
heaven,” and in vcr.se 21: “This aja panchandana is an illimitable offering.” 
In the A.V. xviii. 2, 48, there arc said to be three heivens: “The watery 
{udauvatT) heaven is the lowest, the pllnmatl is the intermediate heaven, and the 
third is the pradyaus, in which the fathers dwell” {udanvati dyaur avamd p'tlu- 
inntlti madhyamd 1 ifitlyd ha pradyaur iti yasydm pitarah asate). This agrees 
with the mention of the third heaven in A.V. ix. 6, 1. Three skies {Hero dydvalj) 
are also mentioned in R.V. vii. 101, 4 ; and in R.V. vii. 104, 11, three earths 
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24 and glorified meets with the, forefathers who arc living 

in festivity with Yama, obtains from him, when recognized by him as 
one of his own (A.V. xviii. 2, 37), a delectable abode (ll.V. x. 14, 
8-10), and enters upon a more perfect life (R.V. x. 14, 8 ; x. 15, 
14; X. 16, 2, 5), which is crowned with the fulfilment of all desires 
(ix. 113, 9, 11), is passed in the presence of the gods (x. 14, 14), and 
employed in the fulfilment of their pleasure (x. 16, 2). 


(5) FartJier quotations from the hymns on the subject of paradise and 
future punishment. 

In the following passages of the A.V. an expectation is expressed 
that the family delations will be maintained in the next world : — 
xii. 3, 17: Svargam lokam ahhi no naydsi sam jdyayd saha put raih 

pfithivlr adho astu vihah). Professor Roth, s.v. div. refers to other passages, among 
which is R.V. v. 60, 6. Yad uttam Marufo madhijam vd. yad vS. avame mhhagdso 
divi atha | “Whctlier, fortunate Maruts, ye are in the highest, middle, or lowest, 
sky.” The A.V. iv. 20, 2, says there are three heavens and tlirco earths [tisro divas 
tinrah prithivJh ) ; and A.V. vi. 21, says there are three earths, of which our earth 
{bhumi) is the highest (or best) {imdh yas tisrah prithivls tdsam ha bhumir nttama). 

In A.V. ix. 5, 22-26, it is said that the man who bestows an aja panchaudana^ 
illuminated by largesses {dakshim-jyotisham : compare hirarjya’jyotisham, A.V. x. 
9, 6), shall not have his bones broken, or his marrow sucked out, but shall bo intro- 
duced whole and entire (into heaven) : verse 23 {na tasydsthini bhindydt na inajjno 
nirdhayet j sarvam enam samdddya idam idam pra vesayet | 26. Svargam lokam’ 
ahiute yo *Jam panchaudaaam dakshindjyotisham dadnti). These passages, in which 
the departed are said to recover their bodily organization in all its completeness, form 
a striking contrast to tho reprc.scntations in the Horacrie poems regarding the un- 
substantial nature of the gliosts of tho departed. Tho passagti of tho Odyssey, xi. 
488, is well known, in which Achilles tells Ulysses that ho would rather be the slave 
of a poor man on earth than rule over all the departed. I find, however, tho fol- 
lowing remarks of Professor Weber (Ind. Stud. ii. 206,) on the words yathd svapne 
tathd pitfiloke, “ as in u dream so in the world of the Fatlicrs,” Katha Upanishad, 
vi. 6. “ This is evidently a popular conception, according to which the souls of the 
Fathers, like those in tho Grecian Hades, experience no waking, but only a kind of 
dreamy life. I have as yet found this idea (which at a later period entirely dis- 
appears) only in tho S'atapatha Briihraana, xii. 9, 2, 2, where tho following ex- 
planation of Vaj. Sanlj, 20, 16 : yadi jdgrad yadi svapne cmnisi chakrima vayam [if 
we have committed sins, sleeping or waking] is given ; mamishydh vai jdgaritam 
pitarah mptam | manushya-kilvishdeh cha enam pitrikilvishdeh viunchati | [‘ Men 
are what is awake ; the Fathers what is asleep. Ho frees him from tho sins of 
men, and those of the Fathers.’] ” 

In regard to the celestial body, ifoe Roth, in tho Journal of the American Uricn- 
tal Society, vol. iii., p. 343. 


20 
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iyama \ ‘‘Do thou conduct us to heaven; let us be with our wives*®® 
and children.** 

vi. 120, 3 : Yatra siihardah suTcrito madanti vihdya rogam tanvah 
ivdyah | ailondh angair ahrutdh svarge tatra pahjema pitarau cha 
putrdn 1 “ In heaven, where our virtuous friends enjoy blessedness, 
having left behind the infirmities of their bodies, free from lameness or 
distortion of their limbs, may we behold our parents and our children.** 
(Compare A.V. hi. 28, 5 f.) 

ix. 5, 27 : Yd purvam patim vittvd athdnyam vindate patim | panch- 
avdanam cha tdv ajaiii daddto m vi yoshatah | 28. Samdnaloko hhavati 
pmarhhtivd 'parah patih | yo 'jam panchaudanam dahhinujyotisham 
dadati \ “When a woman has had one husband before, and gets 
another, if they present the aja panchaudana offering, they shall not 
bo separated. 28. A second husband dwells in the same world with 
his re-wedded wife, if he offers the aja panchaudana, etc.’* 
xviii. 2, 23 : Svdn gachhatu te manah adha pitrin upa drava | “Let 
thy soul {manas) go to its own; and hasten to the fathers.’* 

The enjoyments of this future state are said, in R.V. ix. 113, 7 ff., 
to be conferred by the god Soma, and are described as follows : 

7. Yatra jyotir ajasraih yamin loh svar hifam \ tamin mdm dhehi 
pavamdna amriU loke ahhaye Indrdyendo parisrava | 8. Yatra rdjd 
Vaivasvato yatrdvarodhanatn divah | yatrdmur yahvatir dpas tatra mdm 
amritam Icridhi | 9. Yatrdnukdmam charanam trindke iridive divah \ 
lokdh yatra jyotishmantas tatra mdm amritam kridhi \ 10. Yatra 
kdmdh nikdmds cha yatra hradhnasya vishtapam \ svadhd cha yatra tfi” 
ptis cha tatra mdm amritam kridhi | 11. Yatrdnanddi cha moddS mudah 
pramudah dsate | kdmasya yatrdptdh kdmda tatra mdm amritam kridhi \ 
7. “Place me, o purified (Soma), in that imperishable and un- 
changing world, where perpetual light and glory are found. 8. Make 
me immortal (in the realm) where king Vaivasvata (Yama) dwells, 
where the sanctuary of the sky exists, and those great waters (flow). 
9. Make me immortal in the third heaven, in the third sky, where 
action is unrestrained,*®^ and the regions are luminous. 10. Make me 

In the later Indian writings the widow who burns herself on her husband’s 
funeral pile is supposed to rejoin him in Svarga. See the texts cited by Colebrooke, 
Essays, i. 116 f. 

‘‘In heaven he acts according to his pleasure” {kamaeharo*sya warge kk$ 
Br. iii. 12, 2, 9. 
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immortal in the world where there are pleasures and enjoyments, — in 
the sphere of the sun, — where ambrosia and satisfaction are found. 11. 
Make me immortal in the world where there are joys, and delights, 
and pleasures, and gratifications ; where the objects of desire are 
attained.** 

The pleasures here referred to are most probably to be understood as 
of a sensual kind.^®* Such at least is the prospect held out in tho 
following passage of tho Atharva-veda, iv. 34, 2 : 

A.V. iv. 34, 2. Anadhdh putdh pavanena Mdhdh iuchayak iuchitn 
api yanti loham | naishdm ^Unam pradahati jdtaveddh 8varge lohe haha 
drainam eshdm | 3. Vishtdrinmn odanaiii ye pachanti nainun avartih 
sachate kaddchana | dde Yame upa ydti demn sam gandharvair madate 
somyehhih \ 4.* Vishtdrinam odanam ye pachanti naindn Yamah pari 
mushndti retah | rathl ha hhutvd rathaydne lyate pahhi ha bhiltvd Hi 
divah sameti | Honeless, pure, cleansed by the wind, shining, they 

Roth is, however, of a different opinion. He says (Journ. Amcr. Orient. Soc. 
iii. 343) : “ The place where these glorifted ones are to live is heaven. In order to 
show that not merely an outer court of the divine dwellings is set apart for them, the 
highest heaven, the midst or innermost part of heaven, is expressly spoken of as tlieir 
seat. This is their place of rest ; and its divine splendour is not disfigured by any 
specification of particular beauties or enjoyments, such as those with which other re- 
ligions have been wont to adorn tho mansions of the blest .... There they are 
happy: the language used to describe their condition is tho samo with which is 
denoted tho most exalted felicity." He then quotes tho verses of ix. 113, 7 tf . 
already adduced, and adds : “what ... . shall be the employment of the blest, in 
what sphere their activity shall expend itself ; to this question ancient Hindu wisdom 
sought no answer. The words used in verso 11 of hymn ix. 113 to denote the grati- 
fications of paradise, viz : anaudah, moddh^ pramudah, are employed in tho Taittiriya 
Bruhmana, ii. 4, 6, 5 f., to signify sexual enjopicut on earth {prajdpatih stnytm 
yaio mushkayor adadJmt sapam | kamasya triptim dnatidam iasydgne bhajaycha md | 
moddh prantodah dnando mushkayor nihitah sapah | sfili'eva kamasya tripydni 
dakshimndm preUigrahe ) . 

Compare S'atap. Br. x. 4, 4, 4. Yad u ha vai evamvit tapas tapyate d maithu^ 
ndt sarvam ha asya tat svargam lokam abhisambhavati \ “ 'NVhen a man, knowing 
this, practises austere fervour, he retains in hoaven all his functions, even to that of 
sexual intercourse." 

Though the connection is merely verbal, I quote here a passage from tho Taitt. 
Sanh, vi. p. 10, of India Office MS., No. 1702 : Brahmavddim vadanti kasm&t satydd 
anasthikma preydh pravlyante' sthanvatlr jdyante iti j yadhiranyam ghfite' vadhdya 
juhoti tasnidd anasthihena prajdh pravtyante*8thanvatlr jdyante | “Those versed in 
sacred science ask on what principle it is that creatures are generated by a boneless 
substance, and yet are bom with bones P It is because the sacrificcr places gold in 
the fire when he casts into it his oblation, that creatures propagated by a boneless 
substance arc born with bones." 
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go to a shining region; Agni*“ does not consume their generative 
organ ; in the celestial sphere they have abundance of sexual gratifi- 
cation.^®® 3. Want never comes upon those who cook the vishtarin 
oblation. (Such a man) abides with Yama, goes to the gods, and lives 
in blessedness with the Gandharvas, the quaflers of soma. 4. Yama 
does not steal away the generative power of those who cook the vish- 
tarin oblation. (Such a man) becomes lord of a chariot on which he 
is borne along ; becoming winged, he soars beyond the sky.” In that 
region the faithful arc ajso promised ponds filled with clarified butter, 
honey, wine, milk, and curds (verso 6).“*®’ 

It is clear, in fact, that in the Vedic age the gods themselves were 
not regarded as possessing a purely spiritual nature, but as subject to 
the influence of various sensual appetites. We have foi*merly seen how 
constantly they are represented as delighting in the soma-juice, and in 
the exhilaration which it produced. Yama is described as. carousing 
with the gods (R.V. x. 135, 1), the Adityas as eating honey (A.V. 

*'■'5 This, no doubt, alludes to the fire of the funeral ])ile. 

Compare Mahibhurata, xii. 36o7 : Varapsurah-sahasrani suram Rodham 
hatam | tvaraniTma ' bhidharanti “ matm hharta bhaved** iti \ “Thousands of hand- 
some Apsarascs run up in haste to the hero who has boon slain in battle (exclaiming) 
*hc ray husband.’ ” And again, v. 3CG7 : Abhh'ttmm im lokafy bhnsvanto hanta 
paiyata | piimah gaytdharvakanyabhxh sarvakTima-duho *knhaynh \ “ Behold, theso 
shining worlds belong to the fearless, filled with maidens of the Gandharvas, and 
yielding all kinds of enjoyments.” In like manner, the Katha Upuiiishad, i. 25, 
refers to the Apsarasos : Ye ye kdindh durlabhdh marlya-loke mrvun kamdmS 
chhandatnh prdrthaynnva | imTitf. rumah sarathuh saturydh na hi Jdfisnh lambhanu 
yah manmhyaih | abhir niHt-prattdbhih parichnrayami | “ Ask at thy will, says 
Tama to Naehikotas, all tho.se pleasures which are difficult to be had in the world of 
mortals, those fair ones with their (lars and instruments of music,- for such as they 
arc not to bo obtained by men ; receive tliem from me, and allow thyself to be 
waited on by them.” (The brief germ of this fitio Upanishad, I may remark, — 
though the fact had been before notifi by Professor Weber, — is to be found in the 
Taitt. Br. iii. 11, 8, 1-6). See also the KaushitakI Upanishad, as translated by 
Weber, Ind, Stud. i. 308, and Cowell, Bibliotheca Ind. p. 147. 

See the S'atap. Br. xiv. 7, 1, 32 ff. ( = Brih. Arany. Up. pp. 817 ff.), where it is 
r:id that the enjoyments of the Fathers are a hundred times greater than those of a 
man who lives in perfect prosperity, is the lord of others, and enjoys all human 
pleasures {fta yo manuehynnum rdddhah tamriddho bhavatx anyeeham adhipatih 
mir mdnmhyakaih kdtnaih sampannatamah sa manmhydmm paramah anandah | 
t . Atha ye satam manmhydmm dnanddh sa pitrindm ekah anandah). In the 
same way, the enjoyments of the Karmadevas, those beings who have attained the 
rank of gods by their merits, arc a hundred times greater than those of the Fathers^ 
i.nd again the enjoyments of the gods by nature i^janadem^ are a hundred times 
greater than those of the Karmadevas, etc. 
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xviii. 4, 3), and tho Fathers as indulging in festivity or revelry 
{sadhamadam madanti) with Yama (R.V. x. 14, 10 : compare A.Y* 
xviii. 4, 10). Indra is said in R.V. iii. 53, 6 (see above, p. 81 f.) to 
have a handsome wife, and pleasure, in his house. In two verses oi 
the A.V. xiv. 2, 31 f., the young bride is encouraged to ascend the 
nuptial couch, and become the mother of children, by the consider- 
ation that the gods had been the first to enter into tho married 
state and indulge in carnal intercourse with their spouses {a roha 
talpam sumanasyamund iha prajaih janaya palye amai | 32. Bevuh 
agre samapadyanta patnlh samasprisajiia iunvas tanuhhih). In A.V. iv. 
37, 11 f,, tho Gandharvas, a class of gods, who are described as hairy, 
like dogs and monkeys, but as assuming a handsome appearance to 
seduce the affections of earthly females, are called upon to desist from 
this unbecoming practice, and not to interfere with mortals, as they 
had wives of their own, the Apsarases {prtyo drise iva hhutvd gandhar- 
vah sachate striyam [ tarn ito ndsaydmasi brahmand virydvatd | 12. 
Jdydh id vo apsarasah gandharvdh patayo yuyam | apa dhdvata amar- 
tydf^ martydn md sachadhvam). Compare verses 2-4 and 7 of the same 
hymn and A.V. xiv. 2, 35). If even the gods were imagined by tho 
authors of these hymns to have such a decided element of carnality in 
their nature, it is scarcely to bo supposed that these same poets, or 
their contemporaries, or immediate predecessors, should have risen to 
the conception of a purely spiritual heaven as the reward of a virtuous 
life upon earth.^“® 

In one passage of tho A.V. iii. 29, 3, immunity from taxation seems to 

It may be objected that the texts Avbioh I have cited from the A.V. furnish no 
proof of the meaning of those in the Rig-veda, ns the former collection is of later 
date than the latter. But (1) the hymns of the A.V. are probably not much posterior 
to those of the ninth and tenth books of tho R.V., with which I have been dealing ; 
and (2) the state of opinion reflected in the texts of the A.V. need not be supposed 
to have originated contemporaneously with its expression in these particular hymus, 
but was probably handed down from a previous period. Wo ought not to be too 
incredulous as to the early existence, in an elementary form, of ideas which appear at 
first sight to bear tho character of a later age. Thus we find in the A.V. x. 8, 43, a 
reference to three qualities {yums) as enveloping the lotus with nine gates {pinuia- 
Ttkaih navadvdram tribhir yunebbir drfitam)^ and there is perhaps no reason to 
doubt that here the three yunaSf so well known in Inter cosmogonies, are referred to. 
^ey'aa and tamas, two of these qualities, are mentioned together, A.V. viii. 2, 1 {rqjas 
tamo m3 upayaA). The “name” and “form” (mma and n/pa) celebrated by tho 
Vedantists, are also alluded to in A.V. x. 2, 12, and xi. 7, 1 (uchhiahie mma 
rupam eha). 
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bo held out as a boon to be anticipated in the next world. It is there 
said that the offerer of a black-footed sheep ** ascends to the sky where 
no tribute is paid by the weak to the stronger {yo dadati Htipadam 
avim lokena mmmitam | ndkam ahhydrohati yatra iuklo [sulkah ?] na 
kriyate alalem hallya8e\ and in verse 5 it is promised that a person 
of the same description shall ** live for ever in the sun and moon 
{praddtd iipa jlvati surya-mdsayor akshitam). 

The virtues for which men are admitted to the realms of the blessed 
are thus described in hymn 154 of the tenth book of the R.V. 1. Somah 
ekehhyah pavate ghritam eke updsaie | yehhjo madhu pradhdvati tdM 
chid evdpi gachhatdt i 2. Tapma ye anddhrishyds tapasd ye svar yayuh \ 
tape ye chakrire malm td)M chid — | 3. Ye yudhyante pradhaneshu iurdso 
ye ianufyajah I ye vd sahasradakshinus tan — | 4. Ye chit purve ritasdpah 
ritdvdnah rituvridhah | piirin tapanvato Yama tdn — | 5. Sahasranithdh 
kavayo ye gopdyanti suryam ) rishin tapamato Yama tapojun apt gachh- 
atdt I “ Soma is purified for some ; others seek after clarified butter. 
Let him (the. deceased) depart to those for whom the honied beverage 
flows. 2. Let him depart to those who, through rigorous abstraction 
{tapa8)j are invincible, who, through tapasj have gone to heaven; to 
those who have performed great tapa8. 3. Let him depart to the 
combatants in battles, to the heroes who have there sacrificed their 
lives, or to those who have bestowed thousands of largesses. 4. Let 
him depart, Yama, to those austere ancient Fathers who have practised 
and promoted sacred rites. 5. Let him depart, Yama, to those austere 
lishis, bom of rigorous abstraction, to those sages, skilled in a thousand 
sciences, who guard the sun.*’ (Compare A.V. xix. 43, Iff.) 

H.V. i. 125, 5, and x. 107, 2, which have been already quoted 
above, p. 285, also proclaim the rewards of liberality, a virtue which 
the Brahmans, who are its object, have always been forward to extol. 
(Compare also verso 8 of the hymn last referred to.) 

The Fathers who have attained to the heavenly state are described 
as being objects of adoration to their descendants. They are said to be 
of different classes, upper, intermediate, and lower, or those who inhabit 
the heaven (or sky), the air, and the earth (H.V. x. 15, 1 ; A.V. xviii. 
2, 49), while in the verse preceding the one last quoted (A.V. xviii. 2, 

These verses form part of the funeral liturgy of the Brahmans. See Muller, on 
the funeral rites of the Brahmans, p. zi. 
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48), we are told that there are three heavens, of which the Fathers 
occupy the third or highest. Their different races are mentioned by 
name, viz., Angirases, Vairupas, Navagvas, Atharvans, Bhrigus, Vas- 
ishthas, etc. (R.V. x. 14, 4-6; x. 15, 8). Though not all known to 
their worshippers, they are known to Agni (x. 15, 13). Their de- 
scendants offer them worship and oblations (x. 15, 2, 9), supplicate 
their good will (x. 14, 6), deprecate their wrath on account of any 
offences which may have been committed against them (x. 15, 6), 
entreat them to hear, intercede for, and protect their votaries (x. 15, 5), 
and to bestow upon theUi opulence, long life, and offspring, (x. 
15, 7, 11; A.V. xviii. 3, 14: Pardyata pitarak d cha ydta ay am vo 
yajno madhund samaUah | datto asmahhjam dravineha lhad/ram rayim 
eha nah sarvavtram dadhdta ; xviii. 4, 62 : Ayur asmahhyam dadhatah 
prajdm cha rdyak cha poshair abhi nah saehadhvam). They are re- 
presented as thirsting for the libations prepared for them on earth 
(x. 15, 9) ; and they are invited to come with Yama, his father 
Vivasvat, and Agni, and feast with avidity, and to their hearts* 
content, on the sacrificial food (x. 14, 4, 5 ; x. 15, 9). They ac- 
cordingly arrive in thousands, borne on the same car with Indra 
and the other gods, and range themselves in order on the sacrificial 
ground (x. 15, 10, 11).^’° Wonderful powers are ascribed to them, 
as in Agni is prayed (A.V. xviii. 2, 28), to blow away the evil spirits 
who intrude into their hallowed society in the guise of friends. In 
II.Y. X. 68, 11, it is said that *‘tho Fathers have adorned the sky 
with stars, as a dark horse with golden ornaments, and have placed 
darkness in the night, and light in the day** {ahhi iydvam na kfisanc- 
hhir ahafk tidkshatrehhih pitaro dydm apimkan). 

With these ideas compare those entertained by the Romans about 
the Manes (see Smith*s Dictionary of Greek and Roman Biography 
and Mythology, «.«?.), and the opinions of the unreformed Christian 
Churches about the powers and prerogatives of the saints. 

The following texts refer indistinctly to some punishment (whether 
annihilation or some penal infliction) of the wicked : 

R.y. iv. 5, 5 : Alhrdtaro na yoahano vyantal^ patiripo na janayo 
durevd^ I pdpdsal^ canto anfiidh aaatydh idampadam ajanata gdbhlram | 

Compare, on the offerings to the Pitfis, Colebrooke’s Essay on the Religious 
Ceremonies of the Hindus. Mis. Essays, L 180 ff. 



312 FURTHER QUOTATIONS ON THE SUBJECT OF PARADISE, ETC, 


“ This deep abyss has been produced (for those who), being sinners, 
false, untrue, go about like women without brothers, like wicked 
females hostile to their husbands.” 

II.Y. vii. 104, 3 : Indrdsomd dushlrito vavre antar andrambhaue 
tamasi pravidhyatam | yathd ndtah pumr ehakhanodayad ityddi | 17. 
Fra yd jigdti Jchargaleva naktam upa druhd tanvaih guhatndnd vavrdn 
amntdn am sd padlshfa ityddi | “ Indra and Soma, dash those mali- 
cious (Kakshases) into the abyss, into bottomless darkness, so that not 
even one of them may get out,” etc. 17. “May that injurious Eak- 
shasT, who goes about at night like an owl, concealing herself, fall 
into the bottomless abysses.” 

But these last texts form part of a hymn which refers to evil spirits. 

B.V. ix. 73, 8: Fidvun sa vised hhuvand ^hhi pa^jati avajushtdn 
vidhyaii karte avratdn | “ Knowing, ho (Soma) beholds all worlds ; 
he hurls the hated and irreligious into the abyss ” {karte). 

In X. 152, 4, Indra is prayed to consign to the lower darkness the 
man who injures his worshipper (yo asmOn ahhi ddsati adharaik 
gamayd tamaJjt : compare A.V. i. 21, 2) ; and in A.V. viii. 2, 24, the 
nethermost darkness is mentioned {na vai tatra mriymte no yanti 
adhamaiii tamaK)^ “ They do not die there, nor go to the nethermost 
darkness.” See also A.v. ix. 2, 4, 9, 10, and 17; x. 3, 9 ; xii. 3, 49; 
xiii. 1, 32, where similar phrases occur (associated in one place, x. 3, 9, 
with asurttam rajas j the distant (?) atmosphere) ; and 11. V. x. 103, 12, 
and A.V, xviii. 3, 3, where the expression andkam tamas, “blind dark- 
ness,” is found.^’^ But it is not clear that in these passages the words 
denote a place of punishment. In A.V. v. 30, 11, it is said to a sick 
man: udehi mrittjor gamlhirdt krislindch chit tamasas pari] “Kiseup 
from deep death, even from the black darkness.” In A.V. viii. 1, 10, 
tamas is used by itself, apparently for the state of the dead ; and in 
A.V. viii. 2, 2, “the light of the living” {jlvatdm jyotilj) is mentioned. 
In the preceding verse, 1, rajas and tamas are joined ; “ do not depart 
to the atmosphere and darkness” {rajas tamo mopagdh md pra mesh” 
fhdh). In A.V, xii. 4, 30, however, the adjective form of the ordinary 
word for hell {ndraka loka) occurs; and that region is threatened as 
the future abode of the man whose offence is there specified {athdhur 
ndrakam loJcam nirundhdnasya ydehitdm), 

Manu, viii. 94, connects andham tairm with hell, saying that a lying witness 
goes to hell in “blind darkness.’’ 
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In the following passages of the Mahabharata (xii. 6969 f.) hell and 
darkness are identified : Anritam tamaso rupam tamasd nhjate 

hy adhah | tamo-grastdh na paiyanti prakdsam tamasd vritdh | 6970, 
Svargah prakdiah ity dhur narakam taniah eva cha | “Falsehood is the 
embodiment of darkness {tamas) : by darkness a man is carried down- 
wards. Those who are seized by darkness, being enveloped in dark- 
ness, do not see the light. Heaven they say is light {prakdsa\ and 
hell is darkness {tamas)'^ 

In one of the passages which have been quoted above (x. 16, 4) the 

unborn part ” of man is spoken of as being conveyed by Agni to 
“ the world of the righteous.’^ It will be observed that the word hero 
employed is different from utmarty the term which at a later i)eriod was 
invariably use# to denote the immaterial soul ; and that this same 
word dtman occurs in the preceding verse in the sense of breath, as we 
must infer from tlio fact of its being bidden to mingle with the wind, 
the clement to which it is akin. In some other passages of the liig- 
veda we find the word manas employed for the soul, or the living 
principle which exists after death. Thus in x. 58, 1, it is said : Yat 
te Tamafn Vaivasvatam mano jdgdma diirakam | tat te dvarttaydmasi 
iha kshaydya jlvase | “Thy soul, which has gone afar to Yama Vaivas- 
vata, we bring back hither to dwell and to live.” In the verses which 
follow, the soul is said to be brought back from a great many other 
places, the heaven, the earth, the four quarters of the sky, the ocean, 
the waters, the planets, the sun, the dawn, the past, the future, etc. 
And again in x. 60, 10, we find the same word employed: Yamud 
aham Faivasvatdt Subandhor mattah dhharam | jlvdtave na mrilyave atlio 
arishtatdtaye | “ I have brought the soul of Subandhu that it may live 
and not die, but bo secure.” Compare A.V. v. 3, 6, 13; vi. 53, 2; 

viii. 1, 3; viii. 2, 3; and Vaj. Sanh. iii. 53-56. Atman is, however, 
used in some parts of the llig-veda for the animating principle, as 
where the sun is called the soul of all things moving and stationary 
(i. 115, 1), or where Soma is called the soul of sacrifice (ix. 2, 10; 

ix. 6, 8), and of Indra (ix. 85, 3). 

Compare Vishnu Purilna, ii. 6, 40 : “ Heaven is that which delights the mind; 
hell is that which gives it pain ; hence, vice is called hell ; virtue is called heaven " 
irnam^-priti’karah svargo narakas tad^viparyayat^ j naraka-svarga-saryne vai pdp&f 
pwQye dvijottaina). 
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(6) Quotations from later works regarding a future existence, 

I shall now adduce some passages from other Indian works of a 
later date, such as the S'atapatha Brahmana, the epic poems, and the 
Puranas, to show how far the opinions which their authors entertained 
coincide with those representations of a future life which I have ex- 
tracted from the Rig-, Yajur-, and Atharva-vedas. 

In the 9th vol. of the Journal of the German Oriental Society 
(pp. 237 ff.) Professor Weber has communicated a legend from the 
Sutapatha Brahmana, on penal retribution after death, to which he has* 
prefixed some interesting remarks on the history of Indian opinion 
regarding the vanity of personal existence, and the desire to escape 
from the perpetual cycle of births to which that opinion conducts. 
He remarks that, owing to the fragmentary nature of the surviving 
documents of Indian literature, we are not yet in a position to trace 
with any distinctness the rise and growth of the doctrine of transmi- 
gration; though he considers it to admit of no doubt that the tenet in 
question was gradually developed in India itself, and not introduced from 
any foreign country. (See Professor Benfey’s remarks on this subject 
in his Orient und Occident, vol. iii. pp, 169 f.) In the hymns of the 
Rig-veda, Prof. Weber goes on to observe, there is no trace discoverable 
of the metempsychosis, or of any disgust with personal existence. On 
the contrary, they manifest a cheerful enjoyment of life, and the most 
earnest desire for its prolongation in this world, as well as its con- 
tinuation in the next. ** So too,*^ Professor Weber proceeds, “ in the 
Br^raanas, immortality, or at least longevity, is promised to those 
who rightly understand and practise the rites of sacrifice, while those 
who are deficient in this respect depart before their natural term of 
life {pura ha dyushah)*-'^ to the next world, where they are weighed 
in a balance (xi. 2, 7, 33) *** and receive good or evil according to 

Compare R.V. x. 37, 6 : hhadram fivanto jarandm ailmahi ; S'atap. Br. xi. 8, 
3, 6 : sarvam dyur eti d ha evajardyai jJvati; S'atap. Br. x. 4, 3, I, where the ex- 
pression purd jarasah is found; as it is also in R.Y. Tiii. 56, 20, and A.Y. v. 30, 17 ; 
X. 2, 30 ; xi. 3, 56. Furd ha dymho mriyate occurs in S'atap. Br. ii. 1, 4, 9 : na 
purd dyushah avakdmi preydt in x. 2, 6, 7 ; and sarvam dyur eti in x. 2, 6, 19. See 
also Taitt. Sanh. iii. 2, 1, 2. Compare Psalm Iv. 24 : Bloody and deceitful men 
shall not live out half their days ; ” Psalm cii. 25, and Jeremiah xyii. 11. 

The passage (xi. 2, 7, 33) to which Weber has referred mns as follows : Atha 
ha eehd eva tuld yad dakshi'Qo vedyantal^ ] ea yat sddhu haroti tad antarvedi atha 
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their deeds. The more sacrifices any one has offered, the more ethereal 
is the body he obtains, or, as the Brahmana expresses it (x. 1, 5, 4),*’* 
the more rarely does ho need to eat. In other passages, again (iv. 
6, 1, 1 : xi. 1, 8, 6j xii. 8, 3, 3iy’® it is promised as the highest 
reward, that the pious man shall bo bom in the next world with his 
entire body {%anatanur eva sangah). Hero the high estimation of 

yad amdhu tad haUncdi tamdd dahshinam vedyantam adhispnsya iva dsita | 
yam ha vai ammhmin loke ddadhati | yatarad yamnyati tad anveshyati yadi sddhu vd 
asddhu vd iti | atha yah evam vcda asmin ha eva loke tuldm drohati | ati anmshmin loke 
* tulddhdnam muchyate mdhukrityd ha eva asya yachhati na pnpakrityd | “ For in 
tho next world they place (his good and evil deeds) in a balance. Whichever of 
the two shall outweigh (the other), that he shall follow, whether it be good or evil. 
Now, whosoever jenows this places himself in the balance in this world, and is freed 
tiom being weighed in the next world; it is by good deeds and not by bad that (hia 
scale) outweighs.” 

X. 1, 6, 4 : Atha ato yajncmrydmm eva j myam prdtar ha vai amtishmin loke 
agnihotra-had asndti tdvali ha tamin yajne urg ardhamdse ardhamdse daeapurna- 
mana-yaji chaturshu chatanhu mdseehu chdturmdsya-ydji shatsu sha^su pasubaudha* 
ydji samvatsare eamvatsare somaydjt sate sate samvatsareshu agnichit kdmam asndti 
kdmam na | tad ha etad ydeat satam samvatsards idvad amfitam anantam aparyan- 
tarn I sa yo ha etad evam veda evam ha eva asya etad amritam anantam aparyantam 
hhavati | tasya yad api ishlkaijd iva tipahanydt tad eva asya amfitam anantam 
aparyantam hhavati | “ Then as regards tho powers of the sacrifices. In the next 
world the offerer of an Agnihotra eats morning and evening. So much nourishment 
resides in that sacrifice. Tho performer of tho Dars'apurnamasa sacrifice cats every 
fortnight, tho performer of tho Chaturmasya every four months, the performer of the 
Pas'ubandha every six months, the offerer of the Soma every year, whilst the kindlcr 
of fire eats every hundred years, or abstains at his pleasure. This means, that during 
this period of a hundred years he enjoys an immortal, unending, and unlimited life. 
He who so knows this enjoys in the same way this immortal, unending, and un- 
limited existence. Whatever part of him is separated, oven as if by a straw, be- 
comes immortal, unending, and unlimited.” 

iv. 6, 1, 1 : Sa ha sarvatanur eva yajamdno ^mushmin loke samhhavati \ “ This 
sacrificer is bom with his whole body {sarvatanuh) in the next world.” xi. 1, 8, 6 : 
Esha ha vai yajamdnasya ammhmin loke atmd hhavati yad yajnah j sa ha sarvatanur 
eva yqfamdno ammhnin loke samhhavati yah evam vidvdn niskrltyd yajate j “ This 
sacrifice becomes in the next world the soul of the sacrificer. The sacrificer who, know- 
ing this, sacrifices with an expiation, is bom with his whole body^n the next world.” 
xii. 8, 3, 31 ; Era iva vai esha lokdms cha devatas cha visati yah sautrdmanyd 'bhi* 
shiehyate \ tad etad avdntardm dtmdnam upahvayate tathd kfitsnah eva sarvatanult 
mngah samhhavati | “ He who is consecrated by the SautramanT enters the worlds, 
and among the goi. He then .... and is bora entire, with his whole body and 
limbs.” In the A.V. xi. 3, 32, and 49, it is said : Esha vai odanah sarvdngah sarva^ 
paruh sarvatanuh | sarvdngah eva sarvaparuh sarvatanuh samhhavati yah evam veda | 
This odana (boiled rice) is complete in its limbs, joints, and body. He who knows 
this is bora complete in limbs, joints, and body.” 
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individual existence culminates, and a purely personal immortality is 
involved. It is evidently in connection with this that the loss of a 
dead man’s bones is regarded by his friends as disgraceful, as the 
severest punishment of arrogance (xi. 6, 3, 11; xiv. 6, 9, 28);”*” 
since, according to the custom prescribed by the Sutras, the bones 
should be collected after cremation. 

[The following passage from the same work (x. 4, 3, 9,) is not incon- 
sistent with the above view. According to the story, the gods become 
immortal without parting with their bodies ; and although men were 
not to enjoy immortality without “ shuffling off their mortal coil,” a 
subsequent resumption of their bodies in a glorified state is not thereby 
excluded : 9. Sa writyiir dmln abravid ^^Atha eva sarve manushydh 
amritdh hhmmhjanti atha ko mahyam hhugg hhavisliyaXi" iti | te ha 
uchur atoh'parah kakhana saha krlrem amrito '&ad yadCi eva 
team etam Ihdyam hardsai | atha vyCivritya knrena amrito ^sad vidyayd. 
vd karmand iti \ yad vai tad abruvan ^hHdyaya vd karmand yd” 
iti I eshd ha eva sd vidyd yad Ay nir etad u ha eva tat karma yad Agnih | 
10. Te ye evam etad vidiir ye vd etat karma kurvate mritvd punah earn- 
lhavanti | te eambhavantah eva aniritatvam abhitamhhavanii | atha ye 
evam na vidur ye vd etat karma na kurvate mritvd punah Bamhhavanti te 
etasya eva annam punah punar bhavanti | 

“ Death said to the gods (who had become immortal by performing 
certain rites), *in the very same way all men (also) shall become 
immortal ; then what portion will remain for me ? ’ The gods replied, 


xi. 6, 3, 11 : >S'fl ha miicim anatiprahydm md devatnm atyaprdhhlh purd^ 
itithyai mnrishyasi na te asihlni chana (ffthan prnpsyauti** iti | sa ha tathaiva 
fnamdra \ tasya haapy any ad niatiyanidndh pariimshim asthluy apajahruh \ tasmdd 
na %ipavTtdi sydt 1 “ Do not scrutinize too far the deity which ought not to be too far 
scrutinized. Thou shalt die before such a time ; not even thy bones shall reach thy 
home. So he died ; and robbers carried off his bones, taking them for something 
else. Wherefore let no man be contentious.” xiv. 6, 9, 28 (=Brihad Avanyaka 
Upanishad, iii. 9, 26 ; p. 210 f. of Rocr’s English translation) : Tam tvd aupanisha- 
dampurusham prichhnmi tarn ched me na vivakshyasi murdJm te vipatishyati*' iti \ 
tarn ha S'dkalyo na mene | tasya ha mdrdhd vipapdta | tasya ha 'ipy anyad imnya^ 
mmah parimoshim asthiny apajahruh \ I ask thee regarding this Purusha of the 
Upanishads. If thou shalt not explain him to mo, thy head shall fall off. S ukalya 
did not understand this Purusha. So his head fell off ; and robberi carried off his 
bones, taking them for something else.” (Compare 1 Kings xiii. 22, and Jeremiah 
viii. 1, 2). See also the story of Atya&has Aruni and Plaksha Dayyumpati in Taitt 
Br. iii. 10, 9, 3-6. 
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‘Henceforward no other being shall become immortal with his body, 
when thou shalt have 8eize(j|that part (the hody).‘’^ Now, every one 
who is to become immortal through knowledge, or by work, shall 
become immortal after parting with his body/ This which they said, 
‘by knowledge or by work,’ means that knowledge which is Agni, that 
work which is Agni. 1 0. Those who so know this, or who perform 
this rite, are born again after death; and by being so born, they 
attain immortality. Whilst those who do not so know, or who do not 
perform this rite, are indeed born again after death, but become again 
and again his (death’s) food.'’ See the 4th vol. of this Work, pp. 
48 ff., where this passage is given with its context.] 

Profe.ssor Weber proceeds : “But whereas, in the oldest times, im- 
mortality in flio abodes of the bles.sed, where milk and honey flow 
(xi. 5, 6, 4) is regarded as the reward of virtue or wisdom, whilbfc 
the sinner or the fool is, after a short life, doomed to the annihilation 
of his personal existence, the doctrine of the Brahmanas is that after 
death all are born again in the next world, where they are recompensed 
according to their deeds, the good being rewarded, and the wicked 
punished (vi. 2, 2, 27 ; x. 6, 3, 1 ; xi. 7, 2, 23).” 

‘7® It appears, however, from the Taitt. 8. vi. (p. 67« of the Indian OITicc MS.), 
that men were also conceived of as getting to heavou without dying, BrahmavMino 
vadanti ^^kim tad yajne yajamanah karate yeaajJmn suvargam lokam eti'* Hi | jwa- 
graho vai esha yad addbhyo 'nabhishutasya gphmti fjlvaHtam eva eaam sarvargam 
lokam gamayati | “ Men vei’sed in sacred science say ‘ AVhat does the sacrificer 
perfom in the sacrifice by which he ascends to heaven alive t* ’ This adabiiya 
libation is an offering of tlie living [Soma, i.e. of the plant uncrushed, according to 
Bbhtlingk and Roth, s.v.jlvagraha^ ; (the priest) offers this without pouring it out; 
and couvoys the worshipper alive to heaven.” 

xi. 6, 6, 3 f. (See the 3rd vol. of this work, where this passage is cited in the 

original with its context) . “ Study of the Vedas is the Brahma-sacrifiec The 

man who, knowing this, daily practises the study of the Vedas, conquers thrice as 
vast a region— and that, too, uudecaying— as the region which he conquers who 
bestows this whole earth filled with wealth. Wherefore study of the Vedas is to bo 
practised. 4. Verses of the Rik. are oblations of milk to the gods. He who, knowing 
this, daily studies the Rig-voda, docs in fact satisfy tho gods with oblations of milk ; 
and they, when satisfied, satisfy him with prosperity, with breath, with generative 
power, with completeness in his being, with all excellent possessions. (Compare 
S'atap. Rr. xi. 5, 7, 6, and A.V. iv. 34, 6, 7.) 

vi. 2, 2, 27 : Tasnmd ahuh kfitam lokam purusho *bhi jay ate j “ Ilenco they 
say that a man is bom into the world which ho has made.” x. 6, 3, 1 : Atha 
hhalu kratumayo 'yam purushah ( ydvatkratur ayam amnl lokdt praiti evam- 
kratur ha amum lokam pretya ahhioambhavati \ “ Now truly tliis man is composed of 
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[The Satapatha Brahmana, however, also expresses the conception of 
a higher state than that of desire and grati jpation, in a passage (x. 6, 4, 
15) where it is said : 15, So ^sya esha sarmsya antam eva dtma | sa esha 
sarvdsdm apdm madhye | sa esha sarvath hdmaih sampamah | dpo mi sarve 
lidmdh I sa esha ahdmah sarvakdmo na hy etaih kasyachana kdmah \ 16. 
Tad esha iloko hhavati **mdyayd tad drohanti yatra kdmdh pardgatdh | 
na tatra dakshindh yanti navidvaihsai tapasvinah'' iti | na ha eva tarn 
lokam dakshindhhir na tapasd ^nevamid ainute | evamiddm ha eva sa 
lokah I 

“ This soul is the end of all this. It abides in the midst of all 
the waters. It is supplied with all objects of desire. For the waters 
are all the objects of desire.*®^ This (soul) is free from desire, and 
(yet) possesses all the objects of desire, for it desires nottiing. 15. On 
this subject there is this verse : * By knowledge men ascend to that 
condition in which desires have passed away. Thither gifts do not 
reach, nor austere devotees who are destitute of knowledge.’^® For a 
person who does not possess this knowledge does not attain that world 
by gifts or by rigorous abstraction. It pertains only to those who 
have such knowledge.”] 

gjwrifice. So many sacrifices as lie has performed when he departs from this world, 
with so many is he horn in the other world after his death.” 

Compare Taitt. Br. iii. 12,2,6: Apm vai sarve kdmdh iritah | “In the 
waters all objects of desire are contained.” 

*<*2 This verse is quoted in S'ankara’s Commentary on the Brahma SQtras, pp. 911 
and 962, of the edit, in Bibl. Ind. 

In another passage a curious contrast is drawn between two different kinds of 
sacrificers, the dtmaydjin and tho dimynjiny S'atap. Br. xi. 2, 6, 13 : dtmaydjt 
87'eydn j devaydjt ity dtmaydjt iti ha hruydt j sa ha vai dtmaydjt yo veda “ idam me 
anena angam saihskriyate idam me anena angam upadhlyate*’ iti \ sa yathd *his tvacho 
nirmuchyeta evam asmdd martydt sarlrdt pdpmano nirmuchyate sa finmayo yajur^ 
mayah sdmatnayah dhutimayah svargam lokam abhi sambhavati | atha ha sa devaydjt 
yo veda devdn eva aham idam yaje devdn samtarpaydmi iti sa yathd sreyase pdptydn 
halim hared vaiityo vd rdjne halim hared evam sa sa ha na tdvantam lokam jayati 
ydvanlam itarah \ “ He who sacrifices to himself is superior. A man should say, 

* There is a worshipper who sacrifices to the gods,’ and * another who sacrifices to 
himself.' He who understands that by such and such [a rite] such and such a 
one of his members is rectified, and that by such and such another rite such and such 
another of his members is restored,— -he is the person who sacrifices to himself; he is 
freed from this mortal body, from sin (or misery), as a serpent is freed from its worn- 
out skin, and acquiring the nature of the Rik. Yajush, and Saman, and of Sacrifice, 
be attains to heaven. 2. On the other hand, he who understands that with such and 
tuch an oblation he worships the gods, and offers it up to them, is like an inferior 
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{mliritas ) ; and in another (vi. 5, 4, 8)*®’ the conception that the stars 
arc the lights of the righteous who go to heaven. With this the 
similar statement in the Indralokfigamana may be compared.'* 

The following are some other passages of the Brahmanas (not cited 
by Professor Weber) regarding future rewards. In the Siitap. Br. xi. 
6, 2, 2, 3, it is said ; ^‘Ho who sacrifices thus obtains perpetual pros- 
perity and renown, and conquers for himself an union with these 
two gods [Aditya and Agni)^ and an abode in the same sphere." (See 
the original passages with the context in the 1st vol. of this Work, 
pp. 426 ff.) In the same work (ii. 6, 4, 8) it is said that those who 
offer particular sacrifices become Agni, Varuna, or Indra, and attain to 
union, and to the same spheres, with those gods respectively {sa yad 
vaikadevena yajaie Agnir eva tarhi hhavaty Agner eva dnyujyam sahk- 
atd)7t jayaii | atha yad Vantmpraghusair yajate Vitrunak eva tarhi 
bhavati ityddi). And in the same way the Taittiriya Brahmana, iii. 
10, 11, 6 f., states that the possessors of particular kinds of knowledge 
attain to union with Aditya (the Sun), and to union, and to the same 
spheres, with Agni, with Vayu, with Indra, with Brihaspati, with 
Prajapati, and with Brahma. In the same work, iii. 10, 9, 11, men- 
tion is made of a certain sage who, through his knowledge, became a 
golden swan, went to heaven, and attained to union with the sun 
{Ahino ha Akatthyah sdviiraiii viddnehakura | \l. Sa ha hamo hiran- 
mayo hhutvd svargaiit lokam iydya udityasya suyujyam). The S'atap. 

vi. 5, 4, 8 : Ye hi jamh 2 mnyah'itah avargam loham yanti teshdm etdni jyo» 
tmshi I “These (the stars) are the lights of tho practisors of holy acts who go to 
heaven.” The passage of the Indnilokagamana (Mbh. iii. 1745 ff.), referred to by Pro- 
fessor "Weber, is us I'ollow’.s ; Na tatra suryah somo vd dyotate nac/ia puvalcah \ 1748. 
ISvayniva prabhayd tatra dyotante punyalahdhayd | idrdrt/pdni ydniha driiyante 
dyutimanti vai | 1747. Dlpavad viprakriuhtatvdt tanuni mmahdnty api \ tdni tatra 
prahhdbvanti rupavanli cha Pdnduvah | 1748. Dadarsa mslm dhiahnyeahu dfpavanti 
ivayd Wchishd \ iab'a rajarahayah aiddhdh vlrdacha nihatdh yudhi \ 1761. Ete 
aukfitinah^pdrthn mahu dhialmyeahv avasthildh | 1762. Ydn dpahfavdn aai vihho 
tdrdrupdni bhutale | “ The sun shines not there (in Indra’s hfeven), nor tho moon, 
nor fire. There the lighteous shine by their own light, acquired by their own virtue. 
Aquna beheld there, sliining in their own spheres, luminous and beautiful, those 
bright forms of the stars which, when seen from the earth, appear from distance to 
be as small as lamps, although they are very vast.” “ These,” os Arjuna’s conductor 
explained to him, “ were the righteous occupying their own spheres, whom, when on 
earth, he had seen in tho sky in the form of stars.” 

M The word aayujya^ “ close union,” here used, seems to prepare the way for lat a 
and mukiif “dissolution,” or “ absorjition,” into the supreme spirit. 
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Br. xi. 4, 4, 1, also speaks of union with Brahma : Shad vai Brah- 
mano d/oaraJi Agnir Vdgur ApaS Chandramah VidyudAdityah \ Sa 
yah upadagdhena havisha yajate Agmnd sa ha Brahmano dvarena pra- 
tipadyate | so ^gnind Brahmano dvarena pratipadya Brahmanah suyu- 
jyam salolcatam jayati | There are six doors to Brahma, viz., Agni, 
Vayu, the Waters, the Moon, Lightning, the Sun. 2. He who sacri- 
fices with a burnt offering, arrives by Agni, as the door to Brahma ; 
and having so arrived, ho attains to a union with Brahma, and 
abides in the same sphere with him.” In A.V. xix. 7, 1, 1, a Brahma- 
loka is mentioned. [For the Puranio idea of the world of Brahma, 
see Wilson’s Vishnu Purana, 4to. ed., p. 48, note 3, and p. 213, note 
8 (or, for the first of these passages, Professor Hall’s 8vo. ed., vol. i. 
p. 98), and for ‘the second, vol. ii. p, 228, of the same edition.] 

In the S'atap. Br. xi. 5, 6, 9, it is declared that a man who reads 
the Vedas in a particular manner is freed from dying again, and 
attains to a sameness of nature with Brahma {Brahmanah satmatdm). 
Even if he cannot read with much power, let him read one sentence 
relating to the gods.” (See the original passage with the context in 
the 3rd vol. of this Work, pp. 18 ff.) 

The following curious passage is from the Aitareya Brahmana, 
iii. 44 : Sa vai esha na kadachana astam eti na udeti | tarn yad astam 
eti Hi manyante ahnah eva tad antam itvd atha dtrndnam viparyasyate 
rdtrlm eva avastdt kurute ahahparastdt | atha yad enam prdtar udeti iti 
manyante rdtrer eva tad antam %tvd atha dtrndnam viparyasyate ahar eva 
avastdt kurute rdtrlm parastdt | sa vai esha na kadachana nimrochati ( 
na ha vai kaddehana nimrochati etasya ha sdyujyarh sarupatdm sahkatdm 
ahiute yah evam veda yah evam veda | 

“ The Sun neither ever sets or rises. When people think he sets he 
(only) turns himself round, after reaching the end of the day, and 
makes night below and day above. Then when people think he rises 
in the morning he (only) turns himself round after reaching the end of 
the night, and makes day below and night above. In truth, he never 
sets. The man who knows this, that the sun never sets, enjoys union 
and sameness of nature with him, and abides in the same sphere.” 

See Prof. Haug's Aitareya Bruhmana, ii. p. 242. I differ from that scholar in 
translating parastdt^ “above,” and net “on the^other side.” Compare Ind. Stud, 
ix. p. 278. See also Vishnu Purfina, ii. 8; p. 241 of Dr. Hall’s edition of Wilson’s 
Translation, vol. ii. 


21 



*322 PROFESSOK WEBER’S EXPLANATION OF THE ORIGIN 


In another passage (ii. 17) the same work declares how far heaven 
is from earth: Sahaaram anuchyam svargaJcumasya | sahasrdsvine ml 
itah Bvargo lokah | “ Ho who desires heaven should repeat a thousand 
(verses). For the heavenly world is distant from hence a thousand 
days* journey on horseback.** 

In the Satap. Br. vi. 6, 2, 4, it is said that the door of heaven 
{svarga-loha) is situated in the north-eastern regions {yad u era udan 
pram tislithan | etasydm ha disi svargasya lokasya dvuram), while that by 
which the heaven of the Fathers is entered, lies to the south-east 
(prdchuJi cha dahhinuiti cha | etasyCim ha diii pitrilokasya dmram^ ibid, 
xiii. 8, 1, 5).'^ 

In the legend on future retribution, quoted by Weber, as above 
stated, from the same Brahmana (xi. 6, 1, Iff.) it 'is related that 
Bhrigu, the son of Vanina, visited, by his fathcr*s command, the four 
points of the compass, where he saw men being cut into pieces and 
eaten by other men, who, when questioned by Bhrigu, declared that 
they were revenging on their victims the treatment which they had 
received at their hands in the other world (on earth). These victims 
are allegorically explained in the Brahmana as representing the trees, 
animals, plants, and waters employed in sacrifice. But Professor 
Weber is of opinion that the story is an old popular legend regarding 
the penal retribution executed by the former sufferers themselves on 
those who had oppressed them while on earth, and that the narrative 
had been appropriated by the priests and introduced into the Brah- 
mana to relieve the monotony of its tedious disquisitions, and explained 
in the manner I have stated. 

I return to Professor Weber*8 discussion of the doctrine of the 
Brahmanas regarding a future state. 

“ The Brahmanas, however,** he continues, ** are not explicit in 
regard to the duration of these rewards and punishments ; and it is 
here that we have to seek the origin of the doctrine of transmigration. 
To men of the mild disposition and reflective spirit of the Indians,^it 
would not appear that reward and punishment could be eternal. They 
would conceive that it must be possible by atonement and purifleation 
to become absolved from the punishment of the sins committed in this 

<9® See Weber, in the Journal of the German Oriental Society, ix. 243, 808. 
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short life. And in the same way they could not imagine that tho 
reward of virtues practised during the same brief period could 
continue for ever. The dogma of transmigration answered plainly to 
both of these suppositions, though in another respect it could scarcely 
do so ; for where was cither a beginning or an end to be sought ? The 
spirit of inquiry sought to escape from this dilemma by systematic 
refinements {midenmg)^ but only became more hopelessly entangled ; 
and at length it was only extricated by cutting the knot, by succumb- 
ing to the influence of tlie asj^iration after complete redemption from 
the bondage of the world, and of individual existence ; so that that 
destiny, which was in earlier times regarded as the greatest punish- 
ment, was now recognized as tho highest reward. This mode of 
cutting the knot is the work of Buddha and Buddhism ; and the best 
proof that tho fundamental substance of the Bifihmanas is pre-Budd- 
histic is (apart from all other evidence) to bo found in this, that they 
do not recognize the existence of the dilemma in question, that they 
know nothing of the contempt of life to which we have alluded, but 
rather express with directness and naivete a fresh and genuine love of 
existence, and a yearning after immortality. It is only some passages 
of the Brihadaranyaka and of the Chhandogya Upanishad, which form 
an exception to this assertion ; and on that account they must be held 
evidently to belong to the period immediately preceding Buddha’s 
appearance, or even to that which followed it.” 

It does not quite agree with the conclusion here announced 
that the passage I have quoted above from the S'ataputha Brahmana, 
xi. 5, 6, 9, appears to speak of union with Brahma ; — unless Brahma, 
and not Brahma, is meant, and unless tho word satmatd is to bo 
understood in some other sense than tho later one of absorption into 
his essence. 

Though Indra, Vanina, and other gods are represented in the Maha- 
bhd|^ta and Puranas as leading a sensual and immoral life,^^^ and 
though the Apsarases, or celestial nymphs, are expressly declared to be 
courtezans,^” form the subject of most voluptuous descriptions,*” and are 

See the 4th vol. of this Work, p. 41. 

Ibid. p. 394; and Ramayaua, i. 45, 35 (ed. Schlegel), and i. 46, 2 (Gorresio). 

*53 See Mahabharata, iii. 1821 IF. ; RamuyanH, Uttara Kanda, xxvi, 16 flf. 
(Bombay ed). 
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represented as being sent by the gods from time to time to seduce austere 
sages into unchastity, and are promised, as wo have already seen, as the 
companions of warriors in a future life, — yet the pictures drawn of 
paradise in those works are not always of such a gross character. In 
the account of the highest stage of heavenly blessedness contained in the 
Mahabharata, iii. 15441 if., there is no promise of any sensual gratification 
held out. It appears (vv. 15407-15487) that a sage named Mudgala had 
lived a life of poverty, piety, and self-restraint, offering hospitality to 
thousands of Brahmans, according to his humble means, with the grain 
which he gleaned like a pigeon [kapotm vritiim and which 

(like the widow of Zarephath’s oil) never underwent diminution, or 
rather increased again when it was required (verse 15413: Irihidro- 
nasya tad hy anya dadato ^nnam mahutmanah ( iishfam mutsaryahlnasya 
mrdhaty atithidarsamU), At length another holy man, called Durvasas, 
famous in Indian tradition for his irascible temper, came to prove Mud- 
gala’s powers of endurance ; and six times devoured all the food which 
the hospitable saint possessed. Finding that the temper of his host was 
altogether unaffected by these trials, Durvasas expressed the highest 
admiration of his virtue, and declared that he would go bodily to 
heaven. As he spoke these words a messenger of the gods arrived in a 
celestial car, and called upon Mudgala to ascend to a state of complete 
perfection. The sage, however, desired first to learn the advantages 
and drawbacks of the heavenly state, and the messenger proceeded to 
tell him (vv, 15441 ff,) first what kind of people go there, viz., those 
who have performed austerities or celebrated great sacrifices, the truth- 
ful, the orthodox, the righteous, the self-restrained, the meek, the 
liberal, the brave, etc. These celestial abodes were, he said, shining, 

^ glorious, and filled with all delights. There is seen the vast golden 
mountain Mem, and the holy garden Nandana, etc., where the righ- 
teous disport. There hunger, thirst, weariness, cold, heat, fear, are 
unknown ; there is nothing disgusting or disagreeable ; the scent^are 
delightful ; the sounds are pleasant to the ear and mind ; there m no 
sorrow, nor lamentation, nor decay, nor labour, nor envy, nor jealousy, 
nor delusion. There the blessed are clothed with glorious bodies, 
which are produced by their works, and not generated by any father 
or mother. Their garlands are fragrant and unfading ; they ride in 
aerial cars. Beyond these regions there are, however, others of a 
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higher character — those to which the rishis, who have been purified 
by their works, proceed. Still further on are those where the 
Ribhus, who are gods even to the gods, dwell, and where there 
is no annoyance occasioned by women {strl-kritas tapah\^^^ or by 
envy arising from the sight of worldly grandeur. The blessed there 
do not subsist on oblations, nor do they feed upon ambrosia; they 
have celestial and not coarse material bodies. These eternal gods of 
gods do not desire pleasure ; they do not change with the revolutions 
of Kalpas (great mundane ages). IIow can they then be subject 
either to decay or death? They experience neither joy, nor pleasure, 
nor delight, neither happiness nor suffering, neither love nor hatred. 
That highest state, so difficult to attain, and which is beyond the reach 
of those who ^6ek after pleasure {agamyd kama-gocharaiJi)^ is desired 
oven by the gods. This celestial felicity, the messenger says, is now 
within Mudgala’s reach, — the fruit of his good deeds. The speaker 
next, according to his promise, explains the drawbacks of the heavenly 
state. As the fruit of works done on earth is enjoyed in heaven, 
whilst no other new works are performed there from which new 
rewards could spring, this enjoyment is cut off from its root, and 
must therefore come to an end (verse 15468 : kritasya karmanas 
tatra hhijyate yat phalam dim \ na chunyat kriyate karma mfila-chhedena 
Ihujyate), For this world is the place for works, while the other is 
the place for reward (verso 15475 ; karmalhumir iyam hrahman pha^ 
lalhumir asau maid). This loss of gratifications to which the heart 
has become devoted, and the dissatisfaction and pain which arise in the 
minds of those who have sunk to a lower estate, from beholding the 
more brilliant prosperity of others, is intolerable. To this must be added 
the consciousness and the bewilderment of those wlio so descend, and 
the fear of falling which they experience when their garlands begin to 
fade. Such are the defects which attach to all existence till it is 
absorbed in Brahma. But the state of those who have fallen from 
he^en is not altogether without compensation. As a result of their 
previous good deeds they are born in a condition of happiness ; though, 
if they are not vigilant, they sink still lower. Having given this 
explanation, the messenger of the gods invites Mudgala to accompany 
him to paradise. The saint, hnwever, after consideration, replies that 
Compare Plato, Republic, i. 4. 
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he can have nothing to do with a state of happiness which is vitiated 
by so great defects, and the termination of which is followed by so great 
misery. Ho has therefore no desire for heaven ; and will seek only 
that eternal abode where there is no sorrow, nor distress, nor change. 
He then asks the celestial messenger what other sphere there is which 
is free from all defects. The messenger replies, that above the abode 
of Brahma is the pure eternal light, the highest sphere of Vishnu, who 
is regarded as the supremo Brahma. Thither none can proceed who 
are devoted to objects of sense, or who are the slaves of dishonesty, 
avarice, anger, delusion, or malice ; but only the unselfish, the humble, 
those who arc indifferent to pain and pleasure, those whose senses are 
under restraint, and those who practise contemplation and fix their 
minds on the deity. The sago then dismissed the nfessenger of the 
gods, began to practise ascetic virtues, becoming indifferent to praise 
and blame, regarding clods, stones, and gold as alike. Pure knowledge 
led to fixed contemplation; and that again imparted strength and 
complete comprehension, whereby he attained supreme eternal per- 
fection, in the nature of quietude [nirvuna] {jnCinayogena iuddhem 
dhyunanityo hibhava ha | dhyunayogad lalaih lahdhvd prdpya huddhim 
anuttamdm \ jagdma mkatim siddhim pardm mrvunadahhandm),^^^ 

The difference between the results of meritorious works and of 
knowledge, so familiar to the religious philosophy of the Hindus, is 
clearly set forth in the following verses of the Mahabharata, xii. 8810 ff.: 

Karmand ladhyate jantur vidyayCi tu pranmehyaie | tamdt harma na 
kurvanti yaiayah pdradarsmah \ 8811. Karmand jdyate prelya mufti'- 
man sJiodimtmakah | vidyayd jdyate nityam avyaktafn hy avyaydtma- 
ham 1 8812. Karma tv ehc prasatJmnti svalpabuddhi-ratuh naruh | tena 
te deha-jdldni ramayantah updsate \ 8813. Ye sma huddhim pardm 
prdptdh dharma-naipuna-darsinah \ na te harma prasamanti hupam 
nadydm pihann iva | 8814. Karmanah phalam dpnoti sukhaduhkhe hha- 
vdbhavau | vidyayd tad avdpnoti yatra gaivu na sochati | 8815. Yatra 
gatvd na \iriyate yatra gated na jdyate \ na punar jdyate yatra yatra 
gated na varttate \ 8816. Yatra tad Brahma paramam avyaktam acha- 
lam dhruvam 1 avydhritam andydsam amritam chdviyogi eha | 

See the other passages quoted, s.v., by Bohtlingk and Roth, from BrShmanioal 
writings where this word is used. Its employment by Buddhists to express the 
highest destiny of mundane creatures is well known. 
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works a creature is bound; by knowledge be is liberated; 
wherefore devotees gifted with perfect insight perforin no works. 
Through works a creature is born again after death, with a body (of 
one or other) of sixteen descriptions ; by knowledge he becomes the 
Eternal, Imperceptible, and TJndecaying. Some men of little under- 
standing eulogise works, and so embrace with delight tho entangle- 
ments of corporeal existence. But those who have reached the highest 
intelligence, and a perfect comprehension of righteousness, do not 
commend works, as a person drinking from a river thinks little of a 
well. The results which a man obtains from works are pleasure and 
pain, prosperity and adversity ; by knowledge he gains that condition 
in which his griefs are at an end, in which ho dies not, in which his 
birth is not i%peated, from which he does not return ; in which that 
supreme Brahma exists imperceptible, unchanging, etc., etc.” 


(7) Yumaj and a future life^ — a metrical Bhctch, 

To great king Yaraa homage pay, 

Wlio was the first of men that died, 

That crossed the mighty gulf, and spied 
Eor mortals out the heavenward way. 

Ifo power can ever close the road 
Which he to us laid open then, 

By which in long procession men 
Ascend to his sublime abode. 

By it our fathers all have passed ; 

And that same path wo too shall trace, 

And every new succeeding race 
Of mortal men, while time shall last. 

The god assembles round his throne 

A growing throng, the good and wise — 

All those whom, scanned with searching eyes, 
He recognizes as his own. 



328 YAMA, AND A FUTURE LIFE, A METRICAL SKETCH. . 

Departed mortal,*®® speed from earth 
By those old ways thy sires have trod ; 

Ascend, behold the expectant god 

lA^ho calls thee to a higher biith. 

Fii’st must each sevcml element 

That joined to form thy living frame 
mt to the region whence it came. 

And with its parent source be blent. 

Thine eye shall seek the solar orb. 

Thy life-breath to the wind shall fly, 

Thy part ethereal to the sky ; 

Thine earthy part shall earth absorb. 

Thine unborn part shall Agni bright 
With his benignest rays illume. 

And guide it through the trackless gloom 

To yonder sphere of life and light. 

On his resplendent pinions rise. 

Or soar upon a car aloft. 

By Wind-gods fanned with breezes soft, 

Until thou enterest paradise. 

And calmly pass, without alarm, 

The four-eyed hounds that guard the road 
Which leads to Yama’s bright abode,: 

Their master’s friends they dare not harm. 

Alldmperfections leave behind : 

Assume thine ancient frame once more, — 

Each limb, and sense, thou hadst before,— 

From every earthly taint refined, 


4M The dead are thus addressed at funeral ceremonials. 
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And now with heavenly glory bright, 

With life intenser, nobler, blest. 

With large capacity to taste 

A fuUer measure of delight. 

Thou there once more each well-known face 
Shalt see of those thou lovedst here : 

Thy parents, wite, and children dear, 

With rapture shalt thou soon embrace. 

The Fathers, too, shalt thou behold. 

The heroes who in battle died. 

The saints and sages, glorified. 

The pious, bounteous, kings of old. 

The gods whom here in humble wise 

Thou worshippedst with doubt and awe, 
Shall there the impervious veil withdi*aw 

Which hid their glory from thine eyes. 

The good which thou on earth hast wrought. 
Each sacrifice, each pious deed. 

Shall there receive its ample meed ; 

No worthy act shall be forgot. 

In those fair realms of cloudless day. 

Where Yama every joy supplies, 

And every longing satisfies. 

Thy bliss shall never know decay. 


(8) NachiUtas^ an ancient theosophio story, metrically rendered from the 
Taittirlya Brahmana, and the Kafka Upanishad, 

• 

Ab an illustration of the preceding remarks of Professor Weber (in 
pp. 814 ff.), on the subject of transmigration, and generally of the later 
doctrine of the Upanishads on the nature and destiny of the soul, 
I introduce here a free metrical translation of the story of Nachik^tas, 
as told briefly in the Taittirlya Brahmaoa, iii. 11, 8, 1 fl*., and in a 
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greatly developed form in the Katha TJpanishad, An English trans- 
lation of this TJpanishad, by Dr. Itocr, will bo found in the Bibliotheca 
Indica, vol. xv. published in 1853, pp. 99 ff., and a German version 
in Windischmann’s work, entitled “ die Philosophio im Fortgang der 
"Weltgeschichte,” pp. 1706 j0f. : 


Desiring heaven, a sage of old 

With sacrifice the gods adored ; 

Devoting to the priests his hoard 
Of slowly-gathered goods and gold. 

His son, young Nachiketas, stood, 

And saw the gifts his father brought 
To give the priests : My sire,*^ he thought, 
“ His vow has not made fully good.** 

Thou hast not all, my father, given 

Thou hadst to give,** he calmly said ; 

** One offering more must yet be made, 

If thou wouldst hope to merit heaven.’* 


“ To whom shall I be given, my sire ?** 

His father deemed the question vain ; 
Once more he asked, and yet again, 

“ To Death,** his father cried in ire. 

Ho rose to go to Dcath*s abode ; 

A Voice addressed him from the air, 

** Go, seek Death’s house, and enter there 
Wj^at time its lord shall be abroad : 

§ 

** Three nights within his mansion stay, 

But taste not, though a guest, his food ; 
And when, in hospitable mood 
He comes and asks thee, thou shalt say 
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I in thy house three nights have past.* 

When next he asks, ‘ What didst thou eat?’ 

Say, * First thy children were my meat, 

Thy cattle next, thy merits last.* ** 

The youth that heavenly Voice obeyed. 

And dwelt three nights in Death’s abode ; 

When questioned by his host, the god, 

He answered as the Voice had said. 

Disturbed that thus his youthful guest 
Had not been fitly entertained, 

^ The god, to make amends constrained, 

The stranger humbly thus addressed : — 

** I bow before thee, reverend child ; 

I pray thee, crave a boon of me.** 

My father let me, living, see,’* 

The boy replied, “ and reconciled.” 

To whom the god — “ I grant thy prayer ; 

But ask a second boon,’* replied. 

‘‘ May my good works,’* the stripling cried, 

Of bliss an endless harvest bear.” 

This, too, according. Death desired 

He yet one boon would choose, the last. 

When men away from earth have past, 

Then live they still ? ’* the youth inquired, 

** To solve this question, dark and grave, 

Was even for gods too hard a task : 

This boon, I pray thee, cease to ask, ^ 

My son,” said Death, ** another crave.” 

« 

By these words, according ta the Indian commentator, it is intimated that the 
host who leaves his guest without food for one night, loses his children ; that by a 
similar neglect on the second night, he loses his cattle ; and that, finally, he forfeits 
the reward of his merits in a future life, if the guest is allowed to fast duiing the 
third night. 
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Youth Kachik^tas, undeterred, 

Kejoined, “ The boon I choose, bestow ; 
Who can like thee the answer know ? 

No boon with this may be compared/' 

Death said, “Ask all thine heart's desire ; 

Sons long-lived, cattle, gold, demand, 

Elect a wide domain of land, 

And length of days from mo require ; 

“ Or seek what earth cannot supply — 

The love of witching heavenly brides, 

And all celestial joys besides ; 

But into death forbear to pry." 

The youth rejoined, “ The force of man 
Is frail, and all excess of joys 
His feeble organs soon destroys ; 

Our longest life is but a span. 

“ Wealth cannot satisfy ; all zest 

Of pleasure flies before thy face ; 

Our life depends upon thy grace : 

Once more, of boons I crave the best ; 

“ Eor who, with deathless youth though crowned, 
And godlike force, if wise, would deign 
To spend an endless life in vain 

In carnal joy's disturbing round ? " 

When thus the stripling had withstood, 

Though proffered by a god, the lure 
Of sensual bliss, and craved the pure 

Delight of transcendental good ; 

Then Death, who knew the unborn boH^ 

And being's essence, taught the youth 
The science of the highest truth. 

Through which is reached the final goal : 
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“ Two things for men’s regard contend — 

The good, the pleasant ; he who woos 
The good is blest ; while they who chooso 
The pleasant miss the highest end. 

The wise between the two discern, 

The pleasant spurn, the good embrace, 

But fools the pleasant vainly chase ; 

To love the good they cannot learn. 

** The first take knowledge for their guide ; 

The last by ignorance are led : 

, Far, far, diverge the paths they tread. 

The chasm that parts their goals is wide. 

** The fools who ignorance obey, 

Conceive they much have learnt and know, 
But roam, unwitting where they go, 

As blind men, led by blind men, stray. 

Absorbed in sordid cares or strife. 

The men whom earthly passions fire 
To no sublimer aims aspire, 

Nor dream of any future life. 

Of all the objects men can know. 

The highest is the soul, too high 
For common mortals to descry. 

Whose eyes are dazed by outward show. 

** Some men have never learnt this lore. 

And some, whom sages seek to teach 
Possess no faculty to reach 
That sacred doctrine’s inner core. 

• 

** 0 skilled and wonderful, my son. 

Is he the soul who gains and knows 
This subtile- science only those 
Can teach who think the soul as one. 
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“ The sage whose spirit^s gaze intense 

This God, the Soul (from fleshly eyes 
Impenetrably veiled) descries, 

No longer dotes on things of sense. 

“Derived from no anterior source, 

The soul, unborn, exempt from all 
The accidents which life befall. 

Holds on its everlasting course. 

“ The smiter thinks that he can slay. 

The smitten fears that he is slain : 

The thoughts of both alike are vain ; ’ 
The soul survives the murderous fray, 

“ Steel cannot cut, nor cleave, nor tear, 

Nor fire consume, nor water wet. 

Nor winds e’er dry it up, nor yet 
Aught else its deathless essence wear. 

“ A man casts from him on the shelf 

His garments old, and newer takes ; 

ISo bodies worn the soul forsakes. 

And now assumes, unchanged itself.*®® 

“ The man who learns the soul to be 
Minute, yet infinitely vast. 

He, by his Maker’s grace, at last 
Its majesty attains to see. 

“ It travels far and wide, at rest ; 

Moves everywhere, although asleep ; 
Say, who but I the secret deep 
Of this mysterious god has guessed ? 


4w The ideas in this and the preceding verse are tjikcn from the BhagavadgTtft. 
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“ By reasoning, thought, or many books. 

This hidden soul is sought in vain ; 

That man alone the soul may gain 
On whom the soul with favour looks. 

“ Elected thus, the sago believes 

His oneness with the One supremo. 

Awakes for ever from the dream 
Which uninstructed men deceives ; 

“ And soon from imperfection purged. 

And freed from circling life and death, 

^ He calmly yields his vital breath. 

And in the sovereign Soul is merged.^^® 

In tlio last two verses I have stated the Vedantic doctrine more explicitly than 
it is expressed in the Katha Upanishad. 
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SECTION XIX. 

MINOR DIVINITTES, 

TRITA APTYA, AHIRBUDHNYA» AND AJA EKAPAD. 

The following account of the deity, Trita, is given in the Lexicon of 
Messrs. Bdhtlingk and lloth, s.v . • 

“ Trita is the name of a Vedic god, who appears principally in con- 
nection with the Maruts, Vata or Vayu, and Indra, and to whom, as 
to these other deities, combats with demons, Tvashtra, Vritra, the 
Serpent, and others are ascribed. He is called Aptya, and his abode 
is conceived of as remote and hidden ; hence arises the custom of 
wishing that evil may depart to him. He bestows long life. Several 
passages show the lower and certainly later view of Trita, tha| he 
fights with the demons under the guidance and protection of Indra, 
and thus lead to the conception of a rishi Trita (Nirukta, iv. 6).’^ 

Reference has been already made to Trita (a) in p. 117, where Pro- 
fessor Rothes opinion, that ho was an ancient god superseded by Indra, 
is quoted, (J) in p. 230, where two texts (R.V. x. 8, 8, and x. 99, 6), 
relating to his conflicts with the three-headed demon, are cited, and 
(c) in p. 195, where a prayer to Ushas, to drive away sleeplessness to 
Trita Aptya (R.V. viii. 47, 14 ff.) is adduced. 

Some of the other detached verses relating to this divinity (to whom 
no separate hymn is dedicated) are the following : i. 52, 5 ; i. 105, 9 ; 
i. 163, 2 f. ; i. 187, 1 ; ii. 11, 19 f., etc. 

Ahirbudhnya is, according to the Lexicon of Messrs. Bdhtlingk and 
Roth, s.v.f budhnya, the Dragon of the deep, who is reckoned among 
the deities of the middle sphere.’’ The deep in which he resides is the 
atmospheric ocean. 

Aja Ekapad is, according to the same authorities, «.v., *Hhe One- 
footed Impeller, probably a storm-god; according to the commentators 
he represents the sun.” See Roth’s Illustrations of the Nirukta, p. 
165. These two gods, like Trita, are merely mentioned in detached 


verses. 
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character, he refers to R.V. vi. 61, 2, which I shall quote further 
on. She was no doubt primarily a river deity, as her name, “ the 
watery,”®*^* clearly denotes, and in this capacity sho is celebrated in a 
few separate passages. Allusion is made in the hymns, as well as in 
the Rrahraanas {Rishayo vai SarasvatijdM sairam dsata | iti/ddi | Ait. 
Br. ii. 19 ; Ilaug, vol. ii. p. 112) to sacrifices being performed on the 
banks of this river and of the adjoining Drishadvati ; and the Saras- 
vatl in particular seems to have been associated with the reputation 
for sanctity, which, according to the well-known passage in the In- 
stitutes of Manu (ii. 17 f., quoted in the 2nd vol. of this work, p. 
416 f.), was ascribed to the whole region, called Brahmavartta, lying 
between these two small streams, and situated immediately to the 
westward of the Jumna. The Sarasvatl thus appears to have been 
to the early Indians what the Ganges (which is only twice named 
in the Ilig-veda) became to their descendants.®®^ Already in R.V. i. 3, 
10 (where, however, she is perhaps regarded as the goddess of sacrifice) 
she is described as ** the purifier ” {pdvahd nah Sarasvatl) ; and in 
R.V. X. 17, 10 = Vaj. San. 4, 2 ; A.V. vi. 51, 2 (after Sarasva^ has 
been mentioned, verses 7-9), the waters are thus celebrated: Apo 
asmdn mdtarah imdhayantu ghritena no ghritdpvaj^ punanta | visvarn 
hi ripram pravahardi devlr ud id dhhjah hchir d putah emi | ** May 
theAVaters, the mothers, cleanse us, may they (the waters) who purify 
with butter, purify us with butter; for these goddesses bear away 
defilement ; I come up out of them pure and cleansed.” When once 
the river had acquired a divine character, it was quite natural that she 
should be regarded as the patroness of the ceremonies which were 

^2 Sarasrall sarah ify ndalca-ndma sartes tad-mtl (Ninikta, ix. 26). The Brah- 
niavaivartta-purana, ii. 6, as referred to in Professor Aufrecht’s Cat. p. 23, col. 2, has 
a le^rend that th(5 Sarasvatl Avas changed into a river by an imprecation of the Ganga, 
In the A.V. vi. 100, I, three Sarusvatls arc spoken of, but no e.xplanation is given of 
their difference. 

11. V. iii. 23, 4 : “ I place thee, Agni, on the abode of Ila (compare iii. 29, 4), 
on the most excellent spot of the earth, on the most auspicious of days. Shine, so as 
to enrich us, in a place of linman resort, on the banks of the Drishadvati, the Apaya, 
the Sarasvatl ” {ni tvd dadhe vare d pfithivgdh ildyds pads sudinatve ahnmn | DfwA- 
advatydm mdnushe Apaydydm Sarasvatydm r&vad Agne didthi). 

It is clear from the passages quoted in the 2nd vol. of this Work, p. 416 flf. 
that the Sarasvatl continued in later times also to be regarded as a sacred river, but 
this character was shared by other Indian streams, if not by them all. 
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celebrated on the margin of her holy waters, and that her direction 
and blessing should bo invoked as essential to their proper perform- 
ance and success. The connection into which she was thus brought 
with sacred rites may have led to the further step of imagining her to 
have an influence on the composition of the hymns which formed so 
important a part of the proceedings, and of identifying her with Vach, 
the goddess of speech. At least, I have no other explanation to offer 
of this double character and identification. 

Sarasvatl is frequently invited to the sacrifices along with several 
other goddesses, IJa, Bhdratl, Mahi, Hotra, Varutrl, Bhishana (i. 13, 9; 
i. 142, 9 ; i. 188, 8 ; iii. 4, 8 ; v. 5, 8 ; ix. 5, 8 ; x. 110, 8), who, 
however, were never, like her, river nymphs, but personifications of 
some department of religious worship, or sacred science. She is also 
frequently invoked along with other deities (ii. 30, 8; iii. 54, 13; 
V, 42, 12; vii. 35, 11; viii. 38, 10 ; ix. 81, 4; x. 65, 1, 13; 
X. 141, 5). 

In many of the passages where Sarasvat! is celebrated, her original 
character is, as I have intimated, distinctly preserved. Thus in two 
places she is mentioned along with rivers, or fertilizing waters: vi. 
52, 6 {Sarasvatl sindhubhih pinvamdm)) x. 30, 12 ( dpo revatih kska- 
yatha hi vasvah hratuiti cha lhadram hihhritlidmritaui cha \ ray as cha 
stha svapatyasya patnih Sarasvatl tad grinate vayo dhat \ Ye, opulent 
waters, command riches ; ye possess excellent power and immortality ; 
ye are the mistresses of wealth and progeny ; may Sarasvatl bestow 
this vitality on her worshipper ; and in x. 64, 9 ; x. 75, 5 f., she is 
specified along with the other well-known streams which are there 
named, the Sarayu, the Sindhu, the Ganga, the Yamuna, the S'utudri, 
etc. In vii. 96, 2, and viii. 21, 18, reference is made to the kings and 
people living along her banks {Chitrah id rdja rajakah id anyah yahe 

Sayana understands i. 3, 12 {maho arnah sarasvatl pr a chetayati ketiim | dhiyo 
visvdh virdjat\)f of the river, and explains it thus : “ I’ho Sarasvatl, by her act (of 
flowing), displays a copious flood.” Roth, in his Illustrations of the Nirukta (xi. 2G), 
p. 162, translates, “A mighty stream is Sarasvatl ; with her light she lightens, illu- 
minatoa all pious minds.” He, however, regards the commencing words as figura- 
tive, and not as referring to the river. Bcnfey renders : “ Sarasvatl, by her light, 
causes the great sea to be known ; she shines through all thoughts.” Ho under- 
stands the “great sea” as the universe, or as life, which he says is often designated 
in common Sanskrit also by the word sdgara. The conceptions of Sarasvatl as a 
river, and as the directress of ceremonies, may be blended in the passage. 
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Sarasvatlm am). In vi. 61, 10, and vii. 36, 6, she is spoken of as 
having seven sisters, as one of seven rivers, and as the mother of 
streams {saptasvasu | sarascatl saptathl sindhumutu). In another place 
she is said to pour on her fertilizing waters, to surpass all other 
rivers, and to flow pure from the mountains to the sea, vii. 95, 1 [pra 
hJiodasd dhuyam sasre esJid Sarasrati dharunnm dyasi puh | prahdha- 
dhand rathyeva ydti vikdh apo mainnd slndhar anydh \ 2. Ekd achdat 
Sarasvati nadindm siichir ydti girihhyah d iamudrat | rdya^ chtanti 
hhuvanasya hhurer ghritam payo dmlnhe ndhuihdya ) ; to be the swiftest 
of floods {apasdm apashimd)^ vi. Gl, 13; and in vi. 61, 2 and 8, to 
tear away, like a digger of the roots of plants, the bases of the 
mountains on her banks with her impetuous and resounding current 
{iyaiJi smimehhir hm-hTid ivdrujat sdnu girlndm taviihelhir urmihhih \ 
8. Yasydh ananto ahrutas tveshas eharishnur arnavah | amas charati 
ronivat). In ii. 41, 16, she is called the best of mothers, of rivers, 
and of goddesses {gmhitamey mditame^ devitame). 

In vii. 96, 4-6, a river god, called Sarasvat, is assigned as a consort 
to Sarasvati, who rolls along his fertilizing waters, and is invoked by 
the worshippers who arc seeking for wives and offspring, as well as for 
plenty and protection {Janiganto nn agravah putriyantah sudCinavah \ 
Sarasvantam havdmalie | 5. Ye te Sarasvah urmayah madhumanto ghri- 
takhutak | tchJiir no avitd hhava | 6. Pipivdmam Sarasvatah stanarh 
yo visvadarhtah \ hhakshlmahi prajdm ultam). 

In V. 43, 11, Sarasvati is called upon to descend from the sky, from 
the great mountain, to the sacrifice (a no divo hrihatah parvatdd d 
sarasvati yajatd gantu yajnam ) ; and in vi. 49, 7, where she is called 
the daughter of the lightning {pdviravi kanyd)^ and the wife of a 
hero {vira-patm\^^'^ she is supplicated to combine with the spouses of 
the gods to afford secure protection to the worshipper {gnubhir aehhi- 
dram kranam sajoshdh durddharsham grinate iarma yafiuat). In these 
two passages the poet may perhaps be considered as assigning a celes- 
tial origin to the river as the offspring of thunder and rain. 

w* Sayana says that MadhyamikT Vach, or tho goddess Vach, who resides in the 
region intermediate between heaven and earth, is hero intended. 

See Roth, s.v.^ and compare i. 65, 13. Professor Muller, in Kuhn and 
Schleicher’s Beitragc, etc., iii. 448, assigns to pavTravI the sense of “thundering.” 

Suyana says her husband is Prajupatl Would it not rather be Sarasvat ? 
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In vi. 61, 11 f., bIic is said to fill the terrestrial regions and the air 
{apaprushi parthivdni uru rajo antarihham\ and to occupy three abodes 
{tmadashtha)^ and to have seven parts or be sevenfold [sapta-dhdiu). 

When regarded as a river nymph, Sarasvall is further described as 
an iron barrier or fortress, and a support, vii. 95, 1 ((luotcd above), as 
bestowing wealth, fatness, and fertility, vii. 95, 2, and is besought to 
listen to the prayer of her worshippers at their sacrifices, ibid. 4 {u(a 
syd nah Sarasvaii jushdm vpdravat subJiagd yajne asmin), to receive 
their praises, to shelter and protect them like a tree, ibid. 5 {prati 
stomaiti Sarasvaii jusJiasva \ tava hrman priyaiame dadhannh npa slhe- 
ydma karanam na vriksJum), and to grant reputation to the unrenowned, 
ii. 41, IG {nprasastdh iva smasi prakastim amha nas kridhi). In vi. 61, 
11, the rishi pAiys that ho may not be removed from her to regions 
which are strange {md tvat hhetrdni aramni ganma). 

In vi. 61, 1, she is represented as having given to Vadhryasva a son, 
Pivodasa, a canceller of his debts {iyain adadud rahimam rinachyutam 
Divoddsam Vadliryakvdya ddkmhe). 

It is difilcult to say whether in any of the passages in which Saras- 
vat! is invoked, even in those where she appears as the patroness of 
holy rites, her character as a river goddess is entirely left out of sight. 
In K.Y. X. 17, 8, she is described as coming to the place of sacrifice in 
the same chariot with the oblations and the forefathers [Sarasvaii yd 
saratham yaydiha svadhdbhir devi pitribhir madanit), and us an object 
of adoration j but, as in a following verse (the 10th), already quoted, 
the Waters also are invoked, it would seem that the goddess was there 
regarded as connected with the river. She is elsewhere represented as 
unctuous with butter, and as stimulating, directing, and prospering tho 
devotions of tho worshippers, i. 3, 10, 11; ii. 3, 8 ; vi. 61, 4 [choda- 
yanil sUnriUlndm cheianti sumailndm yajnam dadhe Sarasvaii | Sarasvaii 

addhayanti dldyarh nah | pra no devi Sarasvaii dhinuni avitri 

avaiu). She afibrds secure protection, conquers enemies (ii. 30, 8; 
vi. 49, 7), and destroys tho revilers of the gods (vi. 61, 3). She 
is dreadful, moves along a golden path,®®® and is a destroyer of Vritra, 

Hiranyavarttini. Suyana explains varttini as chariot, and the compound as 
meaning “having a golden chariot.” The same word occurs again, applied to a 
river, in viii. 26, 18, where Sayana makes it mean “ having a golden path,” i.e^ 
golden banks. The words rudra-varttaniy “whoso path is di’eadful,” and yhfita* 
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Ti. 61, 7 {ghord hiranyavartanih | vritraghnl), Tho worshipper seeks to 
suck prosperity and riches of all description from her prolific breasts,**® 
i. 89, 3 ; i. 164, 49 {yaa te atanah hhyo yo mayobhur yma viivd puahyaai 
vdryuni [ yo ratnadhdh vaauvid yah audatrah Saraavati tarn iha dhatave 
leak) ; viii. 21, 17 ; x. 17, 8, 9; ix. 67, 32; sho is tho receptacle of all 
the powers of life, and bestows offspring, ii. 41, 17 {tve vikd Saraavati 
kritd dyumshi devydm | . . . . prajdm devi dididdhi mK). In x. 184, 2, 
she is associated with the deities who assist procreation {garhhani dhehi 
Saraavati). In ii. 1, 11, Agni is identified with her, and several other 
goddesses. 

In E.V. X. 131, 5 S. x. 34) where the A4vins are said to 

have defended Indra, Sarasvatl also is declared to have waited upon 
him. And in Vaj. S. xix. 12, it is said, The gods eWebrated a heal- 
ing sacrifice; the Alvins physicians, and Sarasvatl too a physician, 
through speech, communicated vigour to Indra” (see above, p. 94, 
note). Tho Aivins and Sarasvatl are also connected with each other 
in Vaj. S. xix. 12, 15, 18, 34, 80-83, 88-90, 93-95; xx. 56-69, 
73-76, 90. In xix. 94, it is said that “ Sarasvatl, wife of the Asvins, 
holds a well- formed embryo in her womb. Varuna, king in tho waters, 
produced Indra for glory, by the aqueous fluid, as if by a sama verse,” 
xix. 94 {Saraavati yonydm garbham antar Asvibhyum patni aukritam 
hibharti \ apdm raaena Vanmo na admnd Indram iriyai janayann 
apau raja). 

It does not appear that in the E.V. Sarasvatl is identified with 
Vach. For some passages of that collection, in which the latter 
goddess is celebrated, I refer to tho 3rd vol. of this Work, pp. 253 ff., 
and to a later section of this volume. 

In the later mythology, as is well known, Sarasvatl was identified 
with Vach, and became under different names the spouse of Brahma, 
and the goddess of wisdom and eloquence, and is invoked as a Muse. 
In the Mahabharata she is called the mother of the Vedas (S'antiparva, 
verso 12920), and the same is said of Vach in the Taitt. Br. ii. 8, 

vartlanif “ whose path is unctuous,” are also applied to different deities in the Rig- 
veda. Krishm-varttanif “he whose path is marked by blackness,” is an epithet of 
Agni, in viii. 23, 19, and the sense of that term is fixed by the use of the sponym 
kriahmdhvan. The substantive varttani occurs in vii. 18, 16; vr^ina-varttani^ i. 31, 6. 

Compare Ait. Ur. iv. 1, at the end, where her two breasts are said to be truth 
and falsehood. 
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8, 5,®“ where (and in the preceding par. 4,) she is also said to be the 
wife of Indra, to contain within herself all worlds, and to have been 
sought after by the rishis who composed the Vedio hymns {rishayo 
mantra-kritah), as well as by the gods, through austerity. 

In the S'antiparva, verse 0811, it is related that when the Brah- 
marshis were performing austerities, prior to the creation of the uni- 
verse, ‘*a voice derived from Brahma entered into the ears of them all ; 
the celestial Sarasvat! was then produced from the heavens.” 

(2) JpaSf the Waters j and the Rivers. 

A verse (x. 17, 10) has been already cited, in p. 338, in which the puri- 
fying virtue ^ the Waters is extolled ; and there is another passage, 
i. 23, 22 (=x. 9,»8), in which the power of cleansing the worshipper 
from the sins of violence, cursing, and falsehood is ascribed to them 
{;idam apah pra vahata yat kincha duritam mayi \ yad vd aha.n ahhidu- 
droha yad vd kpe utdnritam). They are said, in two passages, already 
cited in p. 205, to have given birth to Agni ; a few separate 
hymns, vii. 47 ; vii. 49 ; x. 9, are devoted to their honour ; and in 
numerous detached verses they are invoked along with other datics, 
I cite a hymn in which the Sindhu (Indus) and other rivers are 
celebrated : — 

R.V. X. 75, 1 : Pra su vah dpo mahimdnam uttamaih hdnir vochdti 
sadane vivasvatah \ pra sapta sapta tredhd hi chakramuh pra sritvarindm 
ati Sindhur ojasd \ 2. Fra ie Wadad Vanino ydtave pathah Sindho yad 
vdjdn ahhi adravas tvam | bhumydh adhi pravatd yati sdnund yad eshdm 
agram jagatdm irajijasi | 3. Divi svano yatate hhumyd upari anantam 
kushmam ad iyarti hhdnund [ abhrdd iva prastanayanti vrish\ayah 
Sindhur yad eti vpshabho na roruvat | 4. Ahhi ivd Sindho sikum in na 

In the S'atap. Br. vii. 6, 2, 62, it is said, <‘Mind is the ocean. From mind, 
the ocean, the gods, with Viich for a shovel, dug out the triple science (i.e, the three 
Vedas). Wherefore this verso (siloka) has been uttered ” (sec the 3rd vol. of this 
Work, p. 9, etc. In the BhTshma-p. of the M. Bh. verse 3019, Achpihi (Krishna) 
is said to have created Sarasvatl and the Vedas from his mind. In the Vana-p. verse 
18482, the Guyatrl is called the mother of the Vedas. 

Compare the verse quoted by S'ankara on the Brahma sQtras (see the 3rd vol, 
of this Work, pp. 16 and 104), from a Smpti: “In the beginning a celestial voice, 
formed of the Vedas, eternal, without beginning or end, was uttered by SvayambhQ, 
from which all activities have proceeded.'* 
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matarah vairdh arsJianti payaseva dJienavah | rujeva yudhm nayasi tvam 
it sichau yad asam agram pravatum inahlmi \ 5 (=Nir. ix. 26), 
Imam me Gange Yamiine Sarasvati Sutudri stomam sachata Pantshni d | 
AsiJcnyd Martdvridhe Vitastayd Arjlkiye srimihi d Sushomayd | 6. 
Trishpunayd prathamam yutave sajuh Siisartvd Rasayd S’vetyd tyd | tvam 
Sindho Kiibhayd Gomatlm Krumum Mehatnvd saratham yuhhir lyase | 
7. Rijitl eni riisati maJdtvd pari jraydmi hharate rajumi \ adahdhd 
Sindhur apasdm apastamd asvd na chitrd vapmlCi iva darkaid \ 8. 
Svasvd Sindhuh suratfid suvusuk kiranyayi siikritd vdjinivati | urndvatl 
yiivatih silamCivaii uiudhi vaste suhhagu madhiivridham | 9 (=Mr. vii. 
7). S'uIcIunJi railiam ynyuje SindJmr akvinam tena vCtjam saniehad asminn 
djau I mahdn hi asya mahimd panasyatc adaldhasya svayakaso virapkinah | 
1. AVatera, let the poet declare your transcendant glfeatness in the 
abode of the worshipper. Each set of seven [streams] has followed a 
threefold course. The Sindhu surpasses the other rivers in impetuosity. 
2. Varuna hollowed out the channels of thy course, o Sindhu, when 
thou didst rush to thy contests. Thou flowest from [the heights of] 
the earth over a downward slope, when thou leadcst the van of these 
streams. 3. A sound struggles onward in the sky above the earth. 
[The current] exerts an infiuite force with a flash. Showers thunder 
as if [falling] from a cloud ; when the Sindhu rolls on, it roars like a 
bull, 4. To thee, o Sindhu, the [other streams] rush, as lowing 
mother-cows with their milk to their calves. Like a warrior king 
[in the centre of his army] thou leadest the two wings of thy host 
v/hen thou strugglcst forward to the van of these torrents. 5. Receive 
favourably this my hymn, o Ganga, Yamuna, Sarasvati, S'utudri, Paru- 
shni ; hear, o Marudvridha, with tho Asiknl, and Vitasta, and thou, 
Arjiklya with the Sushoraa. 6. Unite first in thy course with the 
Trishtama, the Sasartu, the Rasa, and the SVetl ; thou [raeetost] the 
Gomatl, aud the Krumu with tho Kubha, and tho Mehatnu, and with 
them are homo onward as on the same car. 7. Flashing, sparkling, 
gleaming, in her majesty, the unconquerable, tho most abundant of 
streams, beautiful as a handsome spotted mare, the Sindhu rolls her 
waters over the levels. 8. Mistress of a chariot, with noble horses, 
richly dressed, golden, adorned, yielding nutriment, abounding in 
wool, youthful, rich in plants,®*® gracious, she traverses [a land] 
On the word iilmmvatt and the following words of the line in which it occurs, 
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yielding sweetness [?]. 9. The Sindhu has yoked her pleasant chariot 
drawn by horses. By it may she grant us vigour in this struggle : 
for greatly celebrated is the glory of that unconquered, illustrious, 
and much-laudcd [chariot]. 

In one place, vi. 50, 7, the Waters are said to be remedial and the 
mothers of all things fixed and moving {yuyam hi stlia hhishajo matri- 
tamCih visvasya sthdtur Jayato janitrih). 

(3) The Apsarases. 

These goddesses have been already mentioned in the section on 
Yama, p. 309, and will be further adverted to below. 

In the passage of the 11. V. vii. 33, 10 If., quoted in the 1st vol. of 
this work, p. .^20, the Rishi Vasishtha is said to have sprung from an 
Apsaras, UrvasT.' In the dictionary of I^fessrs. Bohtlingk and Both 
the Apsarascs are described as female beings of a ghost-like description, 
whose abode is in the atmosphere. They are the wives of the Gand- 
harvas, have the power of changing their forms, love playing at dice, 
and impart good luck. According to the A.V. the Apsarases arc feared 
like other ghostly beings, and enchantments are employed against 
them ; especially because they cause madness. 

Professor Goldstiicker, 8,v, says: “Originally these divinities seem 
to have been personifications of the vapours which are attracted by the 
sun, and form into mist or clouds.” (See full details in his article.) 

(4) Ayndylf Varimunly etc. 

Excepting PrithivI, Aditi, and Ushas, most of the other goddesses 
mentioned in the llig-veda are, as I have already intimated, p. 337, of 
very little importance. Agnayi; Varuijanl, AsvinI, and RodasI,®^* the 
wives of Agni, Varuna, the Asvins, and lludra respectively (Nirukta, 
ix. 33 f. ; xi. 50 ; xii. 46), are only alluded to in a few passages, 11. V. 
i. 22, 12; ii. 32, 8; v. 46, 8; vi. 50, 5; vi. 66, 6; vii. 34, 22. No 
distinct functions are assigned to them, and they do not occupy posi- 

I subjoin Suyana’s note, for a copy of which I am indebted to Professor Max Muller: 
X. 76, 8 ; sllamavati sirdni yayosJuidhyd mjjwbhuteyd hhadhyante {badhyanU ?) sa 
gJlameti nigadyate hfishivalaih | tdtlfigoskadhyupetd utApi cha siibhagd sindhur 
madhuv^idham madhuvardhakam nirgtmdyddi adhivaate dchhddayati tasyaa tire 
nirgundyddmi hahuni aantu 

According to Sayana (on i. 167, 6) RodasT is marut-patm vidyud t>J, “Tlio 
wife of the Mamts, or Lightning.” 
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tions at all corresponding to the rank of their husbands, with whom 
in fact they are never associated. The insignificance of these goddesses 
forms a striking contrast to the prominent place assumed by tho spouses 
of S'iva and Vishnu, especially the former, in the later mythology. 
Niryiti is tho goddess of destruction. 

(5) Aranydnl. 

AranyanI (Nir. ix. 29, 30) is tho goddess of forest solitude. She is 
celebrated in R.V. x. 146, which I shall translate in a succeeding 
section. 

(6) Ralcdy Sinh'dllf and GunyCi, 

Rjika, Sinivali, and (xungu (whom Sayana, on ii. 32, 8, identifies 
with Kuhu), are three other goddesses mentioned in the ^l.V. (the first 
in ii. 32, 4, 5, 8 ; v. 42, 12 ; the second in ii. 32, 6 If . ; x. 184, 2 ; 
and the third in ii. 32, 8). Sayana (on ii. 32, 4) says that Riika is 
the full moon.®^® She is, however, closely connected with parturition, 
as she is asked to “ sew tho work” (apparently tho formation of tho 
embryo) with an unfailing needle, and to bestow a son with abundant 
wealth,” ii. 32, 4 {fivyatv apah suchyCi achhidyamanayd dadatu viram 
kataddyam ukthyam), Sinivali and Kuhu are (as we are told by Yaska, 
Nir. xi. 31) wives of the gods according to tho mythologists {nairuUdli)^ 
and the two nights of the new moon {amdvdsye) according to the ritu- 
alists {yujnikdh)f Sinivali being the earlier, and Kuhu the later. Sinivali 
is, however, also connected with parturition, being called prithushfhukuy 
*Hhe broad-loined (or “bushy-haired”), bahusuvarl, “tho prolific;’* 
suhdhUf “ the handsome-armed ; ” svanguri, “ the handsome-fingered, 
being supplicated for progeny, ii. 32, 6, 7 {prajdtJi devi dididdhi nah\ 
and asked to bestow pregnancy, x. 184, 2 {garhham dhehi Sinivali) \ 
A.V. V. 25, 3 ; vi. 11, 3. Yaska quotes from the Taitt. Br. iii. 3, 11, a 
verso regarding Kuhu, whoso name does not occur in the Rig-veda. 
See also the account of Anumati in Bohtlingk and Roth’s Lexicon, s.v. 

(7) Sraddha, 

Personifications of abstract ideas are not uncommon in tho Rig-veda, 
one hymn of which (x. 151) is addressed to S'raddha, or religious faith, 
liy her, it is said, verse 1 (=Kir. ix. 31), “the (sacrificial) fire is 

On these goddesses see Weber’s Ind. Stud. v. 228 ff. and 237. 
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kindled, and by her the oblation is offered up ” {sraddhayu ^gnih mmi- 
dhyate kaddhayd. huyate liavih). She is asked to prosper the liberal 
worshippers of the gods (verses 2, 3), and to impart faith ; and is said 
to be an object of adoration in the morning, at noon, and at sunset 
(verse 5). In the Yaj. Sanhita, xix. 30, it is said that faith {kaddha) 
is obtained by gifts, and truth by faith {dahhina kaddham apnoti 
kaddhaya satyam Gpyate). In xix. 77 of the same work it is declared 
that “Prajapati, beholding, made a distinction between the forms of 
truth and falsehood, connecting disbelief with the latter, and faith or 
belief with the former ” {druh(vd rupe vyukarot mty unrite Prajupatih | 
akaddhum anrito ^dadhut kaddhaiti satye Prajupatih). This declara- 
tion, that truth is the only proper object of faith, has a far deeper 
signification ^han this ancient writer could possibly have assigned to 
it, viz., that it is the ultimate truth, and not the so-called orthodoxy 
of any proposition, which can alone entitle it to reception. 

SVaddha is also celebrated in the Taitt. Br., ii. 8, 8, <6 f., where the 
above hymn of the Big-veda is repeated ; and sho is there further said 
to dwell among the gods, to bo the universe {kaddJia devun adhivaste 
kaddha vikam idamjagat\ and the mother of Kama. (See the next 
Section). In the same Taitt. Br. iii. 12, 3, 1, we are told that through 
S'raddha a god obtains his divine character, that the divine S'raddha is 
the support of the world, that sho has Kama (or the fulfilment of 
desire) for her calf, and yields immortality as her milk ; that she is 
the firstborn of the religious ceremonial, and the sustainer of the 
whole world j and sho, who is the supreme mistress of the world, 
is besought to bestow immortality on her worshippers [sraddhayu devu 
devatvam akuie \ S'raddha pratishthu lokasya devi | . . . . Kumavatsd 
amritam dnkund \ S’raddha devi prathamajd ritasya | vikasya hhartri 
jagatali pratkhthd | tdm S’raddhum havishd yajdmahe 1 «a no lokam 
anifitahi dadhatu Udnd devi hhmanasyddhipatni). In the SUtap. Br., 
xii. 7, 3, 11, she is called the daughter of Surya;®'* an appellation 
which is repeated in the 31. Bh. S'antiparva, verse 9449,®^’ where sho 

tit See what is said of tho daughter of Surya above, in connection with the Arfvins. 

In this passage a great deal is said in praise of S'raddha. 'Ihe gods, it appears, 
had decided that the offerings of a niggardly student of tho Veda and a liberal usurer 
were of equal value. But Prajapati determined that they were wrong (see the same 
sentiment, in nearly tho same words, in Manu, iv. 224 ff.), and that the liberal man s 
oblation, being purified by his faith, was to be accepted, whilst the other man’s, being 
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is styled the daughter of Vivasvat (S'ruddha, Vaivasvati), as well as of 
Surya and Savitri (Suryasya duhita and Savitn). (See above, p. 264 f., 
the story of Soma loving S'raddha. See also the definition given of 
Aramati in Bdhtlingk and Eoth’s Lexicon, s.v.) 

(8) Lahhmi and S’ri. 

LakshmI is not found in the Eig-veda, in the sense which the word 
bears in the later mythology, of a goddess personifying good fortune, 
though the word itself occurs in x. 71, 2/*** in a kindred signification. 
In the A.V., however, wo have the following hymn, which speaks of 
a plurality of Lakshmls, some good and some bad: vii. 115, 1 : Pra 
patetah pdpi Lahhmi nahjeiah prdnmtah pata \ ayasrmyena anhna 
dvishate tm sajdmasi | 2. Yd md Lakslmih pataydlur ajush{d abhicha- 
skanda vandaneva vrisksham | anydirdsmat Savitas tdm ito dhdh hiranya- 
hasto vasu no rqrdnah | 3. JSkasatarli Lahhnyo martyasya sdkaiix tanvd 
janusho ^dki jdtdh \ tdsdm pdpish^hdh nir itah pro, hinmah sii'dh asma- 
Ihyam jdtavedo ni yachha | 4. Eldh evd vydkaram khile gdh nuhfhitdh 
iva I ramantdm pmydh Lahhnir ydhpdpU tdfx aninasam | Fly away 
hence, o unlucky (or miserable) LakshmI, perish hence, fly away from 
thence : with an iron hook we fasten thee to our enemy. 2. Savitri, 
do thou who art golden-handed, bestowing on us wealth, send away 
from us to some other quarter the flying and hateful LakshmI, who 
mounts upon mo as a creeper®*® upon a tree. 3. A hundred Lakshmls 
are bom together with the body of. a mortal at his birth. Of these wo 

vitiated by his unbelief, was to be rejected. Unbelief, it is added, is the greatest of 
sins, but faith takes away sin {dirnh vittam amanyanta sadfihth yajna-karmani | 
arotriyasya kadaryasya vaddnyasya eha vnrdhmheh | mmmmtvohhayam devdh 
samnm annam akalpayan | Prajdpatis tan uv&cha ^^vishamam kritam'* iiy uta | 
araddhU-putam vaddnyasya hatam anraddhayetarat | . . . . asraddhn paramam papam 
araddhd papapranmJmn). A similar sentiment is expressed in the Vana-parva, 
13461 ff. : “ The doubter enjoys neither this world nor the next, nor any gratification. 
Those ancient sages who posscvss true knowledge have said that faith is a sign of final 

liberation Abandoning fruitless {lit. dry) argumentations adhere to the s'ruti 

and the smriti " {ndyaih loko ’ati na paro na aukham aamaydtmamh | uchur jndna- 
vido vriddhdh pratyayo moksha-lakshmam j aushka-tarkam parityajya aarayaava 
Sridini sinritim). 

In the words hhadrd eahuni lakshmI nihitd adhi vuchi, “ an auspicious fortune 
is attached to their words.” 

Vandana. This word does not occur in Wilson's Dictionary, but I find there 
vandH in the sense of a creeping plant. 
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chase away hence the most unlucky. Do thou, Jatavedas, retain for 
us those which are fortunate. 4. Thus I divide them like cows 
standing upon barren ground. May those Lakshmis which are auspi- 
cious rest here. Those which are unlucky I destroy.’^ (The ex- 
pression Lahhml occurs also in A.V. xii. 5, 6.) 

In the Vaj. S. xxxi. 22 {S'rU cka te LaJcshmls cha patnyau)^ S'r! and 
Lakshmi are said to ho the two wives of Aditya, according to the com- 
mentator’s explanation. In the Satap. Br. xi. 4, 3, 1, S'rl is described 
as issuing forth from Prajapati when he was performing intense 
austerity, with a view to the creation of living beings. Beholding her 
then standing resplendent and trembling,®-® the gods were covetous of 
her, and proposed to Prajapati that they should bo allowed to kill her, 
and approprfhte her gifts, lie replied that she was a female, and that 
males did not generally kill females. They should therefore take from 
her her gifts without depriving her of life. In consequence, Agni 
took from her food ; Soma, kingly authority ; Varuna, imperial 
authority ; Mitra, martial energy j Indra, force ; Brihaspati, priestly 
glory ; Savitri, dominion ; Pushan, splendour ; Sarasvatl, nourishment ; 
and Tvashtri, forms. S'ri then complained to Prajapati that they had 
taken all these things from her. He told her to demand them back 
from them by sacrifice {Prajdpatir vai prajdh mjamdno Hapyata [ 
tdsmdt §rdntut tepdndt BWlr udakrdmat | sd dipyamdnd hhrdjamdnd 
leldyantl atishthat \ tdm dlpyamdndm hhrdjamdndm leldyantm devdh 
abhyadhydyan | 2. Te Prajdpatim alrxivan ^^handma imam d idam 
asydh daddmahaV^ iti | sa ha uvdeha vai eshd yat S'nh | na vai 
etriyafh ghnanti uta tvd asydh jlvantydh eva adadata ” iti | 3. Tasydh 
Agnir annddyam ddatta Somo rdjyaih Varunah sdmrdjyam Mitrah hha- 
tram Indro halam Brihaspatir hrahnavarchasam Savitd rdshfram Pushd 
hhagam Sarasvatl push(m Tvashid rupdni 1 4, Sd Prajdpatim alravit 

vai me idam adishata^^ iti | sa ha yvdeha **yajnena endn pimar 
ydehasva'^ iti), 

LelTiyantt. As fixing the sense of this word Professor Aufrecht refers mo to 
S'atap. Br. p. 136 ; Brihad Aranyaka Up. p. 737 ; Mundaka Up. pp. 274, 276 ; amt 
S'veWvatara Up. p. 832. 
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SECTION XXI. 

. PROGRESS OF THE VEDIC RELIGION TOWARDS ABSTRACT 
CONCEPTIONS OP THE DEITY.s” 

In a passage which I have already quoted above (p. 8), Yaska, the 
author of the Nirukta, informs us (vii, 5) that previous writers of the 
school to which he himself belonged (the Nairuktas) »l’educed the 
deities mentioned in the Vedas to three, viz., “Agni, whose place is 
on the earth; Vayu or Indra, whose place in the air; and Surya, 
whose place is in the sky ; and asserted that “ these deities severally 
receive many appellations in consequence of their greatness, or of the 
diversity of their functions, as the names of hotri^ adhvanjUy hrahman^ 
and udgatri^ are applied to one and the same person [according to the 
particular sacrificial ofiice which he happens to be fulfilling].” In the 
preceding section (vii. 4) Y«aska had, however, declared that, in reality, 
“owing to the greatness of the deity, the one Soul is celebrated as if it 
were many. The different gods are separate members of the one Soul. 
And some §ay that the rishis address their praises according to the 
multiplicity of natures in the [celestial] existences. And from the uni- 
versality of their nature the gods are mutually produced from each 
other, and possess the natures of one another (sec 11. Y. x. 7, 4 f. above, 
p. 48, and Nir. xi. 23, quoted in the 4th vol. of this Work, p. 11) ; 
they are produced from works; they are produced from soul. It is 
soul that is their chariot, soul their horses, soul their weapon, soul 
their arrows ; soul is a god’s all ” {mahaimyud devatdyah ekah dfmd 
hahudhu stuyate \ ekasya utmano ^nye deval^ pratyangdni hhavanti | api 
eha aattvdndm prakriti-hhumalhir rkhayah stuvanti ity dhuh | prakfitk 
'sdrvandmnydch clia itaretara-janmdno hhavanti itaretara-prakritayaii 

In various parts of the translations occurring in this section I received valuable 
assistance from Professor Aufrecht. 

This passage is quoted at length in the 4th vol. of this Work, pp. 131-136. 
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Icarmajanmdnal^ utmajanmdnah \ dtmd eva eshdth ratho hhavaty dtmd 
ahdh dtmd dyudham dtmd isluimh dtmd sarvam devasya). These, 
however, are the views of men who lived after the compilation of the 
Brahmanas, at a period when reflection had long been exercised upon 
the contents of the hymns, and when speculation had already made 
considerable advances. In the oldest portions of the hymns themselves 
wo discover few traces of any such abstract conceptions of the Deity. 
They disclose a much more primitive stage of religious belief. They 
are, as I have already remarked, the productions of simple men who, 
under the influence of the most impressive phenomena of nature, saw 
everywhere the presence and agency of divine powers, who imagined 
that each of the great provinces of the universe was directed and 
animated by its own separate deity, and who had not yet risen to a 
clear idea of one supremo creator and governor of all things (pp. 5 f.). 
This is shown, not only by the special functions assigned to particular 
gods, but in many cases by the very names which they bear, corres- 
ponding to those of some of the elements or of the celestial luminaries. 
Thus, according to the belief of the ancient rishis, Agni was the divine 
being who resides and operates in fire, Surya the god who dwells and 
shines in the sun, and Indra the regent of the atmosphere, who cleaves 
the clouds with his thunderbolts and dispenses rain. "While, however, 
in most parts of the Rig-veda, we not only find that such gods as Agni, 
Indra, and Surya are considered as distinct from one another, but that 
various other divinities, more or less akin to these, but thought of as 
fulfilling functions in some respects distinguishable from theirs (such 
as Paijanya, Vishnu, Savitri, Pushan, etc.) are represented as existing 
along side of them, there are other hymns in which a tendency to iden- 
tification is perceptible, and traces are found of one uniform power 
being conceived to underlie the various manifestations of divine energy. 
Thus in the texts quoted in a former section (pp. 206 ff.), Agni is repre- 
sented as having a threefold existence, by which may be intended, 
first, in his familiar form on earth ; secondly, as lightning in the 
atmosphere ; and thirdly, as the sun in the heavens. In other pas- 
sages, where the same god is identified with Vishnu, Varuna, Mitra, 
etc. (see p. 219), it is not clear whether this identification may not 
arise from a desire to magnify Agni rather than from any idea of his 
essential oneness with other deities with whom he is connected (see 
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also R.V. i. 141, 9 ; v. 3, 1 f. ; v. 13, 6). In another hymn, iv. 42, 
3, too, where Indra appears to be represented as the same with Varuna 
{aham Indro FdrunaA, etc. ; compare the context), the design of the 
writer may have been to place the former god on a footing of equality 
with the latter. There are, however, other passages in the earlier books 
of the Eig-veda which suffice to show that the writers had begun to re- 
gard the principal divinities as something more than mere representa- 
tives or regents of the different provinces of nature. As I have already 
shown (pp. 61 ff., 98 ff., 158, 163 f., 214 f.), Varuna, Indra, Surya, 
Savitri, and Agni are severally described (in strains more suitable to 
the supremo deity than to subaltern divinities exercising a limited do- 
minion) as having formed and as sustaining heaven and earth, and as 
the rulers of the universe ; and Varuna, in particulan; according to 
the striking representation of the hymn preserved in the A,V. (iv. 16) 
(though this composition may be of a somewhat later date), is invested 
with the divine prerogatives of omnipresence and omniscience. Al- 
though the recognized co-existence of all these deities is inconsistent 
with the supposition that their worshippers had attained to any clear 
comprehension of the unity of the godhead, and although the epithets 
denoting universal dominion, which are lavished upon them all in turn, 
may be sometimes hyperbolical or complimentary — the expressions of 
momentary fervour, or designed to magnify a particular deity at the 
expense of all other rival objects of adoration, — yet these descriptions no 
doubt indicate enlarged and sublime conceptions of divine power, and 
an advance towards the idea of one sovereign deity. When once the 
notion of particular gods had become expanded in the manner just 
specified, and had risen to an ascription of all divine attributes to the 
particular object of worship who was present for the time to the mind of 
the poet, the further step would speedily be taken of speaking of the 
deity under such new names as Visvakarman and Prajapati, appella- 
tions which do not designate any limited function connected with any 
single department of nature, but the more general and abstract notion 
of divine power operating in the production and government of the 
universe. 

It is, perhaps, in names such as these that we may discover the point 

same functions are ascribed to Vishnu and to Rudra. Sco the 4th vol. of 
this Work, pp. 84 and 338. 
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of transition from polytheistic to monotheistic ideas. Both these two 
terras, which ultimately came to designate the deity regarded as the 
creator, had been originally used as epithets of Indra and Savitri, in 
the following passages : — R.V. iv. 53, 2, “ Savitri, the supporter of 
the sky and the lord of creatures” (diva dhartta hhuvanasya 2 )r(ijd- 
viii. 87, 2, *‘Thou, Indra, art most powerful; thou hast 
caused the sun to shine ; thou art great, the universal architect, and 
posscssest all godlike attributes ” {tvam Indra abhibhur asi tvaiti surj/ani 
arochayah | vUvakarmd vihadevo tnahun 


(1) Tiwis of a more decidedly monotheistic or pantheistic character, 

I shall now .adduce those passages of the llig-veda in which a mono- 
theistic or a pantheistic tendency is most clearly manifested. Of some 
of these texts I shall only state the substance, as I have formerly 
treated of them in detail elsewhere. 

The following verso from a long hymn of an abstruse and mystical 
character (i. 164, 46, as already quoted in p. 219, note), though con- 
sidered by Yaska (Nir. vii. 18) to have reference to Agni, and by 
Katyayana and Sayana (who, however, also quotes Yaska’s opinion) to 
have Surya in view, may nevertheless be held to convey the more 
general idea that all the gods, though differently named and repre- 
sented, are in reality one — ttoKKIov ovofiaTcov /Jiop(j>r) fila ’ “ They 
call him Indra, Mitra, Varuna, Agni; and (he is) the celestial, well- 
winged Garutmat. Sages name variously that which is but one : they- 
call it Agni, Yama, Matarisvan.” (See Colobrooko’s Essay, i. 26 f. ; 
"Weber's Ind. Stud. v. p. iv.) 

So, too, Soma is calhd prajdpati, “lord of creatures” (R.V. ix. 6 , 9). 

*25 So, too, in R.V. x. 170, 4, Surya is called visvakanmn and vihadevyavaty and 
Savitri is styled visvadeva in v. 82, 7, sec above, p. 1()4. Svayambhii, “the self- 
existent,” occcurs as an epithet of Manyu (personified Wratli) in R.V. x. 83, 4 . See 
below the sub-section on Kula, Time. 

* 2 ® To tho same effect is another text, R.V. x. 114, 5: Sujvirmm vipnih kavayo 
vachobhir ekam mntam bahudhd kalpayanti | “The wise in their hymns represent 
under many forms tho well-winged (deity), Avho is but one.” Somewhat in tlie 
same way it is said, A.V. xiii. 3, 13 (already quoted in p. 219, note) : “Agup 
becomes in tho evening Varuna (the god of night), and Mitra, when rising in 
the morning. Becoming Savitri, he moves through tlio atmosphere, and becoming 
Indra, he burns along the middle of the sky.” In xiii. 4, 1 tf., Savitri is identified 
with a great many other deities. ^The words mya devasya .... vay&h Vis/mohy in 

23 
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ll.V. i. 89, 10 (quoted above in pp. 43 f.), suggests, on the other 
hand, a pantheistic sense, as it asserts all things to be the mani- 
festations of one all-pervading principle: “Aditi is the sky, Aditi is 
the air, Aditi is the mother and father and son. Aditi is all the gods 
and the five classes of men. Aditi is whatever has been bom. Aditi 
is whatever shall be born.’^ lleference will bo again made further 
on to the hymn in which Aditi is described as one of the great powers 
to which the creation is due. 

In some of the representations of the character and functions of 
Tvashtri, the divine artizan, who shaped the heaven and earth, wo 
have an approach to the idea of a supreme creator of the universe 
(sec above p. 225). 

There is considerable variety in the methods by which the later 
poets of the K.V. attempt to conceive and express the character of 
the Supreme Being and his relations to the universe, as will be seen 
from the following details : — 

(2) Vtsvahrman. 

The 81st and 82nd hymns of the tenth book of the Hig-veda are 
devoted to the celebration of Visvakarman, the great architect of the 
universe (see above, p. 32, and the 4th vol. of this work, pp. 4 if.) ; 
BO that the word which, as we have seen, had formerly been used as 
an epithet of Indra, had now become the name of a deity, if not of the 
Deity. In these hymns Visvakarman is represented as the one all- 
. seeing god, who has on every side eyes, faces, arms, and feet, who, 
when producing heaven and earth, blows®'® them forth with his arms 

K.V. vii. 40, 5, arc interpreted by Suyana to mean “ [The other gods] are branches 
of this .... god Vishnu ; " but the words between brackets are not in tlie original. 
In R.V. ii. 35, 8, all other beings are said to bo branches of Apumnaput {vayah id 
anyd bhtminTud asya). I observe that in his lectures on the “ Science of Language,” 
2nd series, p. 508, Professor Muller understands the words with which all the verses 
of K.V. iii. 55, concbidc [mahad devamm asuratvam ckam) to signify, “ The great 
divinity of the gods is which might be understood as if they asserted all the 
gods to be manifestations of one supreme deity. The plausc, however, need not 
mean anything more than that the divine power of the gods is unique. 

Compare ^schyhis, fragment 443, translated by Professor Muiler, “Science of 
Language,” ii. 441 : Zeus ianv hiO^p, Zewv yrjf Zei»J 5' ohpav6v Zeus roi rh vdyra 
ri Twvi* inrfpTfpov. 'J'he Taitt. Br. iii. 12, 3, 1, says that the self-existent 
Brahma is “ son, father, and mother.’* 

This image is repeated in R.V. x. 72, and may have been borrowed from 
K.V. iv. 2, 17. 
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and wings, — as the father, generator, disposer, who knows all worlds, 
gives the gods their names, and is beyond the comprehension of 
mortals. In one of the verses (the 4th) of the first of these hymns, 
the poet asks : “ What was the forest, what was the tree, out of which 
they fashioned heaven and earth ? Inquire with your minds, ye sages, 
what was that on which he took his stand when supporting the 
world This verse is repeated in the Taitt. Br. ii. 8, 9, 6 (and 
comes in immediately after the end of 11. V. x. 129, which is quoted in 
the same place). The compiler of the Brahmana replies to the question 
which the original poet had left unanswered, by saying : “ Brahma 
was the forest, Brahma was that tree, out of which they fasliioncd 
heaven and earth. Sages, with my mind I declare to you, ho took his 
stand upon Brahma when upholding the world” (see above, p. 32, 
note 57), 

(3) Hiranyagarhha. 

Another name under which the Deity is celebrated in the Big-veda, 
with all the attributes of supremacy, is Hiranyagarbha. In the 121st 
hymn of the tenth book this god is said to have arisen [mmavarttata) 
in the beginning, the one lord of all beings, who upholds heaven and 
earth, who gives life and breath, whoso command even the gods obey, 
who is the god over all gods, and the one animating principle {am) of 
their being. (Sec the 4th vol. of this Work, pp. 13 ff.) 

(4) Bralmanaspalif Dahlia, and Aditi. 

In another hymn (R.V. x. 72 ; already quoted in pp. 48 f.), the 
creation of the gods is ascribed to Brahmanaspati (see also p. 280, 
above), who blew them forth like a blacksmith ; while the earth is 
said to have sprung from a being called Uttanapad ; and Daksha and 
Aditi were produced from one another by mutual generation. The 
gods, though formed by Brahmanaspati, did not, it is said, come into 
existence till after Aditi, but appear to have had some share in the 
formation or development of the world. 

The hymn is almost entirely of a mythological character, the only 
attempt at speculation it contains being the declaration that entity 
sprang from nonentity. The manner in which the author endeavours, 


See pp. 32 and 354. 
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by the introduction of different namea, and the ascription to them of 
various agencies, to explain the process of creation, forms a striking 
contrast to the sublime vagueness and sense of mystery which char- 
acterize the following composition (R.V. x. 129).““ 

(5) KoncnlUy^ Uniityy and th 0?tey ii.v. x. 129. 

1. Nd asad asld no sad asU tadunhli nusid rajo no vyoma paro yat | 
hm dvanvah hiha kasya hrmann anihhah him Cmd gahanam gabhlram | 

2. Na mrityur asld amritam na tarhi na rdtrynh ahnah uslt praketah \ 
(Inid avfdani svadhayu tad ckaiii tasmiid ha anyad na parali kinchandsa | 

3. 'Jamah dsH tamasd gfilham agre apraketam salilam sarvam a idam | 
tiichhycna dlhu apihitam yad dsit tapasas tad mahhuk, ^jdyaiaikam | 

4. KOmas tad agre samavarttatddhi manaso reiah prathamam yad dsit | 
saio handlnm asati niravindan liridi pratuhya kavayo nianuhd \ 5 
(s=VAj. Sanh. xxxiii. 74). Tiraklfino viiato rahiir eshdm adhah svid 
Osid upari svid dsit \ retodhdh dsan mahimdnah dsan svadhu avastdt 
prayatih parastdt | 6. Jio addha veda kah iha pra vochat kuiah Ojdid 
kutah iyaih visrishfih | arvdg devdh asya visarjanena atha ko veda yatah 
dhahhuva \ 7. lyam visrishtir yatah Ohahhuva yadi vd dadhe yadi vd na 1 
yo asyddhyakshah parame vyoman so anga veda yadi vd na veda | 

‘n. There was then neither nonentity nor entity: there was no 

630 This hymn has been alioady translated by Mr. Colebrookc and Professor MUller, 
i,as Avdl as in the 4tli vol. of tliis Work, p. 4. I have now endoiivoured to improve 
my own version, and othcr\vi^c to illustrate the sense of the hymn. Tho following 
is a nictrieul rendering of its contents ; — 

“ Then there was neither Aught nor Nought, no air nor sky beyond. 

What covered all ? AVhere rested all ? In watery gulf profound ? 

Nor death was then, nor deatlilessness, nor change of night and day. 

That One breathed calmly, self-sustained ; nought else beyond It lay. 

Gloom hid in gloom existed first— one sea, eluding view. 

Tlmt One, a void in chaos wrapt, by inward fervour grew. 

Within It first arose desire, the primal germ of mind, 

AVhich nothing with existence links, as sages searching find. 

The kindling ray that shot across the dark and drear abyss,— 

Was it beneath ? or high aloft ? What bard can answer this P 
There fecundating powers were found, and mighty forces strove,— 

A self-supporting mass beneath, and energy above. 

Who knows, who ever told, from whence this vast creation rose P 
No gods had then been bom, — ^who then can e'er the truth disclose ? 

Whence sprang this world, and whether framed by hand divine or no,— 

It’s lord in heaven alone can tell, if even he can show.” 
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atmosphere, nor sky above. What enveloped [all] ? Where, in the 
receptacle of what [was it contained] ? Was it water, the profound 
abyss ? 2. Death was not then, nor immortality : there was no dis- 

tinction of day or night. That One®^^ breathed calmly, self-supported ; 
there was nothing different from, or above, it. 3. In the beginning 
darkness existed, enveloped in darkness. All this was undistinguish- 
able water.®^^ That One which lay void, and wrapped in nothingness, 
was developed by the power of fervour. 4. Desire first arose in It, 
which was the primal germ of mind ; [and which] sages, searching 
with their intellect, have discovered in their heart to bo the bond 
which connects entity with nonentity. 5. The ray [or cord] ®*^ which 
stretched across these [worlds], wa.s it below or was it above ? There 
were there ir^regnating powers and mighty forces, a self-supporting 
principle beneath, and energy aloft.®’* 6. Who knows, who hero can 
declare, whence has sprung, whence, this creation ? The gods arc 
subsequent to the development of this [universe] ; who then knows 
whence it arose ? 7. From what this creation arose, and whether [any 
one] made it or not, — ^lie who in the highest heaven is its ruler, ho 
verily knows, or [even] he does not know.” 

I am not in possession of Sayana^s commentary on this hymn ; but 
the scholiast on the Taittiriya Brahmana (see also the explanation of 
verse 4, in commentary on Taitt. Arany. p. 142) in which the hymn is 

Conipnrc 11. V. i. 161, 0, “ Wliat was that One in the form of the unhorn which 
supported these six worlds (tu* Uutambha slufl ima rnjaiusi ajasya rT/pt' kitu ajjH 
svid ekam). In Vrilukhilya, x. 2, it is said: cka erdffnir bitlnuUni sauiidduh vkah 
suryo visvam anu prabhutah | <kawo.sJtah snrvam idam I'i bliati ekadi vai idam vi 
babhuva sarvam | “There is one Agni, kindled in ninny places; one mighty Surya 
who extends over all things ; one Ushus nlio illuminates this entire world;— this oiio 
has been developed into the all.” 

w* In the M. Bli. S'iintip. G812 ff , it is said that from the mthcr “was produced 
water, like another darkness in darkness ; and from the loam of the water was 
produced the wind ” {(alah salilam ntpannum tammlvupamm tamah | tasmach cha 
MlilotpldM udatinhihata mdrutah), 

633 Professor Aufrccht has suggested to me that the word rahni may have here the 
sense of thread, or cord, and not of ray. 

Does this receive any illustration from R.V. i. 169, 2 (quoted above, p. 21), 
which speaks of the “thought {manas) of the father*' (Dyaus), and of the “mighty 
independent power (ma/ii avatavas) of the mother ” (Eaith) ? 

Compare x. 72, 2, 3, quoted above, p. 48, and x. 97, 1, where certain plants 
ore said to be anterior to the gods, by three yugas {pah oahadhtfy puredh jdlafy 
devebhyaa triyugam pura)» 
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repeated (ii. 8, 9, 3 fF.), explains it in conformity with the philo- 
sophical ideas of a later period. From such sources we have no right 
in general to expect much light on tho real meaning of the ancient 
Vedic poets. The commentator in question, who is obliged to find in 
the words of the infalliblo Veda a meaning consistent with tho specu- 
lations believed to be orthodox in his own age, interprets the first verse 
as follows, in terms which, indeed, after all, may not be far from 
coiTcctly expressing its general purport : Tada purvasriaktih pralind 
iiitarasriuhtis cha na utpannd taddnlm sadamtl dve api ndhhutdm j 
ndmarupaviiishtatrena spashtapratiyamCinam jagat ^^sat-Hahdem ncliyate 
mrai'inhunddimmamm sunyam ity uchjate | tadubhayam nusU | 

hintu kaeJiid avyaUdvadhu dsU | sd cha vupashatvdhhavud na sati jayad- 
uipddahdmia sadhhdvdd ndpy asati | “In the intervdi between tho 
absorption of the previous, and the production of the subsequent, 
creation, there was neither entity nor nonentity. The world at tho 
time when, by possessing both ‘name’ and ‘form,’“® it is clearly 
manifested, is designated by tho word ‘entity,’ while a void which 
may be compared to such non-existing things as a ‘ man’s horns,’ etc., 
is called ‘ nonentity.’ Neither of these slates existed ; but there was a 
certain unapparent condition, which, from the absence of distinctness, 
was not an ‘ entity,’ while from its being the instrument of tho world’s 
production, it was not a ‘ nonentity.’ ” 

A much older cominentiiry on this verse, probably one of tho oldest 
^taut, is the following passage from the 8'atap. Br. x. 5, 3, 1 : na 
iva vai idam ayre asad usid na iva sad dslt | dsld iva vai idam ayre na 
iva dsit I tad ha tad manah eva dsa \ 2. Tasnmd etad rishind ^hhyanuhtam 
“ na asad dsld no sad dsU taddnlm ” iti | na iva hi sad mano na iva 
asat I 3. Tad idam manah srishfam dvirahibhushad niruUataram mUr^ 
iataram | tad dtmdnam anvaiehhat | tat tapo Hapyata \ tat prOmurchhat | 
tat shattrimatarii sahasrdny apasyad dtmano 'gnln arkdn manomaydn 
manakhitah ityddi [ “In the beginning this [universe] was not 
either, as it were, nonexistent, nor, as it were, existent. In the 

wfl These Vcdruitic terms name and form occur (as observed in the Section on 
Yama, p. 309) in the Atharva-veda, x. 2, 12 : “ 'Who placed in him (Purusha) name, 
magnitude, and form ?” and in xi. 7, 1 : “In the remains of the sacrifice {uchhishfa) 
name and form, in tho remains of the sacrifice the world, is comprehended.” The 
original texts will be found further on in the subsections on Purusha and Uchhishpi. 
See S'atap. Br. xi. 2, 3, 1 fi., to be quoted below, in tho subsection on Brahma. 
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beginning this universe was, as it were, and was not, as it were. 
Then it was only that mind. "Wherefore it has been declared by the 
rishi (in the verso before us), ‘ There was then neither nonentity 
nor entity ; ’ for mind was, as it were, neither entity nor non- 
entity. 2. Then this mind, being developed, wished to become mani- 
fested, more revealed, more embodied. It sought after itself; it 
practised austere fervour. It swooned. It beheld 3G,000 of its own 
fires, suns, formed of mind, placed by mind, etc.” Mind then creates 
voice, voice creates breath, breath creates eye, eye creates ear, ear 
creates work (or ceremony), and work creates fire. 

These ideas of entity and nonentity seem to have been familiar to 
the later Vedic poets, as in 11. V. x. 72 (noticed above, and translated in 
the section on*Aditi, p. 43), we find it thus declared (verses 2, 3), that 
in the beginning nonentity was the source of entity: “In the earliest 
age of the gods entity sprang from nonentity ; in the first ago of tho 
gods entity sprang from nonentity.” In tho A.V. x. 7, 10 (which 
will be quoted in tho subsection on Skambha), it is said that both 
nonentity and entity exist within the god Skambha ; and in verse 
25 of the same hymn : “ Powerful indeed are those gods who sprang 
from nonentity, Men say that that nonentity is one, tho highest, 
member of Skambha.” The Taittirlya Upanishad also (Bibliotheca 
Indica, p. 99) quotes a verso to the effect ; “ This was at first non- 
entity. From that sprang entity ” {amd vai idam ogre unit j tato vai 
sad ajdgata). 

The author of tho Chhandogya Upanishad probably aUudes to some 
of these texts when he says (vi. 2, 1 f. Bibl. Ind, p, 387 f.): Sad eva 
somya tdam ogre dsid ekam eva advitiyani I tad ha eke dhur ^^asad eva 

The Taitt. Avany. i. 11, 1 (Bibl. Iml. p. 84), a?cribcs Iho development of ex- 
istence from nonexistence to the seven rishis, etc. {asatah md ye tatakshur fishayah 
sapta Atrii cha yat j sarve trayo Agasfyas cha). 

Another verse of the A.V. xvii. 1, 19, says : “Entity is founded {pratish^hitnm) 
on nonentity ; what has become [bhuia) is founded on entity. "What has become is 
based {dhitam) on what is to be, and what is to be is founded on what has become ” 
(atati gat pratUh^hitam sati hhutam pratish^hitam I bhutaUk ha bhavye dhitam 
bhavyam hhute pratishihitam). 

This phrase (see above, p. 61) is also applied to Agni in R.V, x. 5, 7, where it is 
said that that god, being “a thing both asat^ nonexistent [i.e. unmanifcstcd), and saty 
existent {i.e. in a latent state, or in essence), in tho highest heaven, in the creation of 
Daksha, and in the womb of Aditl (comp. It. V. x. 72, 4 f.), became in a former ago 
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idam agre usid eham eva advitlyam tasmdd amtah saj juyeta ” | 2. Kutas 
tu khalu somya evam sydd iti ha tivdcha katham asatah snj jdyeta iti \ 
sat tv eva somya idam agre asld ekam eva advitlyam \ tad aikshata hahu 
syCim prajdyeya iti | This, o fair youth, was in the beginning ex- 
istent (or entity) {sat\ one without a second. Now some say, * This 
was in the beginning non-existent (or non-entity) {amt\ one without 
a second ; wherefore the existent must spring from the non-existent.* 
2. But iiow, 0 fair youth, he proceeded, can it be so ? How can the 
existent spring from the non-existent ? But, o fair youth, this was in 
the beginning existent, one without a second. That [entity] thought, 
* Let me multiply and be produced.’ ” 

. There does not appear to be any discrepancy between the statement 
in R.V. X. 120, 1, There was then neither nonentity nfir entity,’’ and 
the doctrine of the Chhandogya IJpanishad, for in the second verse of 
the hymn, also, a being designated as the One is recognized as existing, 
which may be regarded as answering to the primal entity of the Up- 
anishad ; while the original non-existence of anything, whether non- 
entity or entity, asserted in the first verso, may merely signify, as the 
commentator on the Taittirlya Brahmana explains, that there was as 
yet no distinct manifestation of the One. In like manner the A.V. x. 
7. 10, 25 ((quoted above), does not assert the absolute priority of non- 
entity, but affirms it to be embraced in, or a member of, the divine 
being designated as Skarabha. The Chhandogya Upanishad has, how- 
ever, a greater appearance of being at variance with itself, iii. 19, I 
{(md evedam agre uslt tat sad us'tt)^ and with the Taittirlya Upanishad, 
as well as with verses 2 and 3 of the 72nd hymn of the tenth book of 
the K.V., above cited, which assert that entity sprang from nonentity. 
If these verses are to bo taken literally and absolutely, we must 
suppose the poet to have conceived the different creative agents whom 
ho names, Brahmanaspati, Uttanapad, Daksha, and Aditi, to have 
sprung out of nothing, or from each other, or to bo secondary mani- 
festations of the entity which was the first product of nonentity. If, 
however, with the commentators, we take “nonentity” to denote 
merely an undeveloped state, there will be no contradiction. 

the first-born of our crrcnionial, and is both a bull and a cow.” In A.V. xi. 7, 3, it 
is said that the uchhishtha (remains of the sacrifice) is both son and a^an (masculine). 

Sec English trans. p. 101, which I have not followed, 
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Tho first movement in the process of creation as conceived in the 
hymn (11. V. x. 129) is this : the One, which in the beginning breathed 
calmly, self-sustained, is developed by the power of tapas, by its own 
inherent heat (as Professor Muller explains, Anc. Sansk. Lit. p. 561), 
or by rigorous and intense abstraction (as Professor Roth understands 
the word ; see his Lexicon, s.t;.).'^^ This development gave occasion 

Roth’s intcipretation is supported by a text in the A.V. x. 7i 38 (see further on 
in the subsection on Skamblia), as well as by numerous passage in the llriihmanns. 
Thus in S'atap. Br. xi. 5, 8, 1 (quoted in the 3rd vol. of this work, p. 4), Prajapati, 
wlio is described as being the universe, is said to have desired [al:li,naytita) to propa- 
gate himself, and to have striven and practised rigorous abstraclion {tapo "tapyala). 
And in the same Briihmana, xiii. 7, 1, 1 (cited in tlie 4th vol. of this work, p. 2o), 
the self-existent Brahma himself is similarly related to have practised fajuis, and 
when he found ^lat that did not confer intinity, to have offered himself in sacrifice. 
The gods arc also said to have attained heaven and their di\ inc character by topns 
(sec above, p. 15, and the 4th vol. of this woik, pp 20, 21, 24, and 28S). Compare 
also the Taitt. Up. ii. 6, where it is said : Sa tapo ^tapyata | sa topns inptva iduhi, 
mrmm nsrijnta ynd idnm kineha \ “lie (the supreme 8oul) d('sired, ‘Let me bo 
multiplied and produced.” lie performed tapns^ and having done so, he created all 
fliis.” Ill his commentary on this passage, S'ankara explains ili.it, in conformity with 
another Vcdic text, knowledge is called tnpns, and that, as the supreme Soul has no 
unsatisfied desires, no other sense would bo suitable ; and that the phrase means 
“Ho reflected upon the construction, etc., of the world which was being created” 
{tapah iti junnam nchyak | ^'•yasya jndnamayam tojjoh'* iti srnly-anfnrud npfn- 
kdmatvach cha itarasya asamhhnvah eva | “.m tapo ’tapyata'* tnpas fnpfnian 
srijyamnnn-jayad-rachamdi-vishayuni ahehaudm akarod Titind ity art hah). It is 
true that all these passages from the Bruhmauas are of a lah'r date than the 
hymn, but the R.V. itself, x, 167, 1, says that Tndra gained heaven by tapas 
(see above, p. 14), where the word can only mean rigorous abstraction. The word 
is also found in R.V. ix. 113, 2, where soma-juice is said to be poured out with 
hallowed words, truth, faith, and tapas (jritardkena satyvna sraddhayd tapasu sutah ) ; 
and in x. 83, 2, 3, wdierc Manyu (wTath personified) is besought to protect, or to 
slay enemies, along with tapas., [lapasd sajoshdh, or tapasd yaja). This view of the 
word is also supported by Taitt. Br. iii. 12, 3, 1 ; “ Lot us worship with an obla- 
tion that first-born god, by whom this entire universe wdiich exists is surrounded 
{^paribhutam)-~i\m self-existent Brahma, which is the highest tapas. He is son, 
father, mother. • Tapas yios produced as the first object” {yenedam vts’vam parihhTt-- 
tain yad asti prathamnjam devam havishd vidhema ] svayambhu Brahma paramaiii 
tapo yat j sa evapuirah sa pita sa mdtd | tapo ha yaksham prathauum sambahhuva). 
In the Mahabluirata, S'untiparva, 10836, Prajapati is said to have created living 
beings by tapas^ after having entered on religious observances, or austerities (iratd/ttX 
Tapas is also mentioned as the source from which creatures w'ero produced, A.V. xiii, 
1, 10. Compare Bhagavata Puruna, ii. 9, 6, 7, 19, 23, and iii. 10, 4 ff. Tapas ia 
connected with an oblation of boiled milk in a passage of the A.V. iv. 11, 6 : yrna 
devdh svar druruhur hitvd sarlram amfitasya mbhim | tena geshma sukritasya 
lokam glmrmasya vratena tepasd yasasyavah | “May wc, renowned, attain to the 
world of righteousness by that ceremony of offering boUed milk, by tapas^ whereby tho 
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to desire (Kama) which immediately took possession of the One, and is 
described as the first germ of mind, and the earliest link between 
nonentity and entity. The poet then goes on to speak of impregnating 
powers, and mighty forces, of receptive capacities, and active energies ; 
but confesses himself unable to declare how the universe was produced. 
The gods themselves having come into existence at a later stage of 
creation, were not in a position to reveal to their worshippers the 
earlier part of the process of which they had not been witnesses. The 


gods ascoTidod to hoaven, the centre of immortality, having left behind their body.” 
lint xi. 0 , .5, coniiecls tapas with beat: “The lirabmachririn, born before Rrahma, 
dwelling (or clothed) in heat, arose through Utpas*' [pTirvo jTifo Brahmano brahma^ 
chon (jhannaui vamnas tnpasodathhthat. In A.V. vii. 61, tapas ijj connected with 
Agni. In A.V. xvii. 1, 24, tnpas means the beat of the sun. Tupas is mentioned 
along with karmau in A.V. xi. 8, 2, and is said to have been produced from it 

(ibid. V. 6). 

The commentator on the Taitt. Rr. ii. 8, 9, 5 (p. 928 of Calcutta edition, in 
Bibl. lud.) says: Umaxya sarva-ryavahitru-hetutvam Vnjfinion'yiiiah mananmnanti 
at/io khalv ahuk kltmamayah evayam pnniskah" iti | Vyuso 'pi nmarati kama- 
bandhanam evedam namjad astlha baiidhanam iti | asmad-amibhave *pi tatha 
drisyate \ Mrvo hi purmhah pmthamaTn khichit kamayitva tadartham prayafa- 
munah sulham didikham ra labhefa | “The Vajasamyins record that desire is the 
cause of all action, and say . * this ruriisliu is himself aclnated by desire’ (Brihadur, 
Up. p. 8d4). And Vyusa too declares in his smriti, ‘ That which binds this world is 
desire ; it has no other bond.’ The same thing, too, is seen within oiir own observa- 
tion ; for it IS only after a man has fir&t desired something that he will strive alter it, 
and so experience pleasure or pain.” In numerous passages of the Brfihmanas and 
Upanishads (as in those quoted in the last note), wc arc told that the first step in the 
creation was that Brajapati or Brahma ‘‘desired” {akamayata). In his remarks on the 
passage of the TaittiiTya Upanishad, quoted in the last note, S'ankara considers it 
necessary to explain that the supreme Soul is not subject to the dominion of desire, as 
if, like men, he had any wish unfulfilled, or were subject to the influence of any 
desirable objects external to himself, or were dependent on other things as instru- 
ments of attaining any such external objects ; but on the contrary, is independent of 
all other things, and himself, with a view to the interests of living beings, originated 
his desires which possess the characteristics of truth and knowledge (or true know- 
ledge), and from being a part of himself, arc perfectly pure [kamayitritvdd asmad- 
adi-vad anaptakamaih chet j m | svutantrydt | yathd ’nydn paravasikritya kdmddi- 
doahah pravarttayanti na tathd Brahmanah pravarttakiih kmndfy | katham tarhi 
satya-Jnana-lakshanah avatmahhutatvad viauddhah ] na lair Brahma pravarttyate | 
ieahum tu tat-pravarttakam Brahma prani-karmapehahaya | taamat avatantryam 
kdmahu Brahmanah | ato «a anaptakhmam Brahma addhandntarmapckahatvdch 
cha I kincha yatha 'nyeahdm auatmabhutah dharmadi-nimittapehahah kdnmh avatman 
vyatirikta-karya’karana-aadhanantarapekahdchha [-aa cha ?] na tathd Brahmatu) 
nimittddy-apekahatvam). 1 shall below treat farther of Kama, as a deity, and of 
ViS correspondence with the Greek "Epwx, as one of the first principles of creation. 
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very gods being at fault, no ono on earth is able to say what was the 
origin of the world, and whether it had any creator or not. Even its 
ruler in the highest heaven may not be in possession of the great secret. 

Such a confession of ignorance on the part of a Vedic rishi could not, 
however, bo taken in its obvious and literal sense by those who held 
the Veda to have been derived from an omniscient and infallible source. 
And in consequence the commentator on the Taittirlya Brahmana is 
obliged to expla ji it away in the following fashion : — 

Atra hchid agi^mam upehhya sva-sva-buddhi-balud anyathu ^nyatlui 
utprehhante | tathd hi paramdnavo mulahCiramm iti Kumda-Gaiita^ 
mddayo manyantd j svaiantram achetamm pradhdnam jagato mulahdra- 
mm iti Kapila-prahhritaijah | hlnyuditojagad-utpattir iti Mudhyamihdh ] 
jagato kdranalh eva ndki stahhdvdtah eva avatishthate iti Lokdyatikdh | 
ie sarve^pi hhrdntdk eva | ^^ko addha reda^* jayat-kdranadi ko ndma 
punishah sakshud 'kvagachhati | amvagaUja cha ^^kah iha pravochaV* 
svayam adrishtvd ko ndma jagat-kdranam 'idrig iti vaktam kaknoti | ko 
*yam atra vaktavydmsah Hi diet | udiyate | iyam vividhd srishdfi ‘^kutah 
djdtu ’’ ta{ka ?)mdd upuddna-kdrandt sarvatah ntpannd pumrapi kuto 
nimittdd utpannd Hi tad idani updddnam nimittam cha vaktavyam tach 
dia vaktum asakyam | kuto 'hUir iti diet | uchyate | kim devdh etad 
hrilyuh kuto \yah kakhid manushyah | na tucad devdh vaktum saktdh te 
hy asy a jagato vividhasrishter ^^arrdg'' eva vidyante na tu srishteh 
purvam te santi \ yadd devundm api idrisl gatis taddnlm ^^yataV^ 
jagad dhahhuva*^ tat kdranaiii vaktum anyah *^ko^* vd ^^veda^^ | devdk 
cha manushyd^ cha srishteh prdg anmasthunad na tdvat pratyakdiena 
paiyanti taddnlm svayam eva ahhdvdd ndpy anumdtum saktds tad-yog- 
yayor hetudruh\dntayor alhdvdt \ tasmdd atigamhhiram idam para- 
mdrtha-tattvam vaidika-samadhigamyam Hy abhiprdyah | . . . . iyam 
drihjamdnu bhuta-hhautika~rupd vividhd srkhtir yatah upddunakdramd 
dbabhuva*^ sarvatah utpannd tad upuddnakdranaih yadi vd kinchit 
svarupam dhritvd 'vatishthate yadi vd tasya svarupam eva ndsti tarn 
imam nirmyam yah Paramesvaro^sya jagato ^^^dhyakshaV^ svdml “fio 
anga veda ” sa eva veda yadi vd so 'pi na veda [ isitrliitavyddi-laukika- 
vyavahdra-drishtyd “so anga veda*' ity uktam j yatra tv asy a sarvam 
utmd eva abhut kena kam paSyed ityddi-sarva-vyavahdrdtita-paramdrtha- 
drishtyd ^^yadi vd na veda" ity uktam 1 ato manushyddishu tad-vedana- 
iankd 'pi durdpetd | 
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“There are certain persons who contemn revelation, and propound 
different theories of creation by their own reason. Thus the foUowers 
of Kanada and Gautama, etc., consider atoms to be the ultimate cause 
of the world. Kapila and others say that an independent and un- 
conscious Pradhana is the cause. The Mfulhyamikas declare that the 
world rose out of a void, ct(5. The Lokfiyalikas say that the universe has 
no cause at all, hut exists naturally. All these speculators are in error. 
Our hymn asks what mortal knows by actual observation the cause of 
tho world ? and not having himself had ocular proof, how can any 
one say it was so and so ? The points to bo declared are the material 
and instrumental causes of the universe, and these cannot be told. 
The reason of this impossibility is next set forth. Cun the gods give 
the rccpiired information ? Or, if not, how can any mat ? The gods 
cannot tell, lor they did not precede, but are subsequent to, the 
creation. Since the gods are in this predicament, Who else can know ? 
The purport is, that as neither gods nor men existed before the creation, 
and cannot therefore have witnessed it, and as they are at the same time 
unable to conclude anything regarding it, from the absence of any ade- 
quate reason or illustrative instance, this great mysteiy cun only bo 
understood by those versed in the Vedas. . . .The last verse of the hymn 
declares that the ruler of the universe knows, or that even he does not 
know, from what material cause this visible world arose, and whether 
that material cause exists in any definite form or not. That is to say, 
the declaration that ‘ho knows’ is made from the stand-point of that 
popular conception which distinguishes bctwceen the ruler of tho uni- 
verse and the creatures over whom he rules ; while tho proposition 
that ‘he does not know' is asserted on the gi’ound of that highest 
principle which, transcending all popular conceptions, affirms tho 
identity of all things with the supreme Soul, which cannot see 
any other existence as distinct from itself. [Tho sense of this 
last clause is, that the supreme Soul can know nothing of any object 
being created external to itself, since no such object exists], 
fortiori, the supposition that such beings as mei^ could possess this 
knowledge is excluded.” 

It would, however, be absurd to imagine that the simple author of 
the hymn entertained any such transcendental notions as these. He 
makes no pretensions to infallibility, but honestly acknowledges the 
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perplexity which ho felt in speculating on the great problem of the 
origin of tho univcrse.®^"^ 

As a further illustration, both of the more ancient and the later 
ideas of the Indians regarding the creation of tho world, and the 
manner in which tho supremo Spirit, previously quiescent, was moved 
to activity, I add another passage from the Taittiriya Brahmana, ii. 2, 
9, 1, with some of the commentator’s remarks. The text of the Brah- 
mana runs thus:®^^ “This [universe] was not originally anything. 
There was neither heaven, nor earth, nor atmosphere. That being 
nonexistent [asal), resolved, ‘Let me bo.’ That became fervent (or 
practised rigorous abstraction, atapyata). From that fervour (or 
abstraction) smoko was produced. That became again fervent. From 
that fervour-^firo was produced. That became again fervent. From 
that fervour light was produced.” And so on, — flame, rays, blazes, 
etc., being generated by a repetition of the same process. (It may 
perhaps bo considered that tho manner in which the word tapas is 
used in this passage is favourable to the idea that in li.V. x. 129, 3, it 
signifies heat rather thau rigorous abstraction.) 

Ibid. ii. 2, 9, 10 : Amto \lhi mam Urijyata | manah Prajdpatm 
asrijata [ Frajupatih prajCih asrijata 1 “ From the nonexistent mind 
(manas) was created. Alind created Prajapati. Prajapati created 
oflspiing.” 

The commentator’s explanation of the first part of this passage is in 
substance as follows : “ Before the creation no portion existed of the 
world which we now see. Let such a state of nonexistence be sup- 
posed. It conceived tho thought, ‘Let me attain the condition of 
existence.* Accordingly, this state of things is distinctly asserted in 
the Upanishad (the Taittiriya, see above, p. 359) : ‘ This was origi- 
nally nonexistent. From it existence was produced.’ Here, by tho 
word ‘ nonexistent,’ a state of void (or absolute nullity), like that ex- 
pressed in tho phrase ‘ a hare’s horns,’ is not intended ; but simply a 
state in which namo and form were not manifested. Hence the Vuja- 
saneyins repeat the text: ‘This was then undeveloped; let it bo 
developed through name and form.’ Earth, tho waters, etc., are 

Similar perplexity is elsewhere expressed on other subjects by the authors of 
the hymns. See the 3rd vol. of this Work, pp. 279 f. 

*** The words of the originul'will be found in the 1st vol. of this work, pp. 27 f. 
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‘name.* Hardness and fluidity, etc., are ‘form.*** The words “un- 
developed** and “developed ** are then defined, and Manu, i. 5, is quoted 
in proof. The supposition that the passage before us can be intended 
to denote a void is next contravened by adducing the text of the 
Chhandogya TJpanishad above quoted, where that theory is referred to 
and contradicted. “In the Aitareya Upanishad (at the beginning) it 
is declared : ‘ Soul alone was in the beginning this [universe]. No- 
thing else was active.* Hence the negation in our text, ‘ This [uni- 
verse] was not originally anything,* refers to the world, consisting of 
name and form, framed by the Supreme Spirit, and is not to bo under- 
stood absolutely. Designated by the word ‘ nonexistent ' {asat), be- 
cause devoid of name and form, but still (really) existing {8at)j the 
principle [called] the Supreme Spirit, impelled by theVorks of the 
creatures absorbed in It, conceived a thought in the way of a reflec- 
tion, ‘Let me be manifested as existent in the shape of name and 
form.* As a man in a deep sleep awakes that ho may enjoy the fruit 
of his works, so the thought of causing all living creatures to enjoy 
the fruit of their works arose in the Supreme Spirit. Possessed by 
such a thought, that principle [called] the Supreme Spirit, practised 
rigorous abstraction {tajjas) as a means of creating name and fonn. 
Here tapas does not mean any such thing as the krichhra or chandrii- 
yana penances, or the like ; but denotes consideration regarding the 
particular objects which were to be created. Wherefore writers of the 
Atharva-veda school record the text : ‘ He who is omniscient, aU- 
understanding, whose tapas consists of knowledge.* From the fact that 
this (apas has nothing of the character of any penance, it may bo 
properly regarded as denoting the reflection of a being who, though 
unembodied, is yet omnipotent,** etc., etc. “ From the supremo God, 
being such as has been described, in conformity with his volition, a 
certain smoke was produced,** etc., etc. 

(Tad idafn dhdvara-janfjama-rupam hhulokudiriipam chajagad idanlm 
dfisyate tat kimapi sfishteh purvarn naiva usU [ tat tadrisam asad- 
rupam eva varttammam sydt | sad-rupatam prdpnuydm ity etddrisam 
mano 'hiruta | taihd cha upanishadi purvam asad-rupam pakhdt md- 
rupatotpattis cha vi%pa%h\am dmndyate “ asad vai idam agre ant tato vai 
sad ajdyata^* iti | atra asatr'* kabdma m Ma-vishanddi-samamm 
sunyatvam vivaksMtam kirn tarhy anahhivyakta-ndma-rupatvam \ atah eva 
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VCijamneyinah samumnnanti ** tad ha idam tarhy avyukrifam tmt | tad 
ndma-rupalliydm eva vydkriyeta^^ iti | hhumir dpah ityddikam ndma 
kafkinya-dravudikatli nlpam | . . . , Aitareyinas tv adJdyate “ dtind vai 
idam ekah eva agre usid na anyat kinchana mishad^^ iti \ tasmdd '■^naka 
kinchana asid** ity ayam nishedhah Paramdtma-nimita-ndma-rupdt- 
maka-jagad-mhayo na tu kritsna-vishayah | ndma-rupa-rahitatvena 
asat^^-^abda-vdrhyam sad eva avasthitam Paramdtma-taitvam svdtmany 
antarhita-prdni-karmapreritam sad ndma-rupdkdrena dvirlhaveyam iti 
parydlochana-rupam mano liunita | yathd gddha-nidrum prdptasya 
purushasya karma-phala-lhogdya prahodhah utpadyate iatlid sarvdn 
prdninah sva-sva-karma-phalam hhojayitum idriso vichurah Paramdt- 
manah prddurabhut | tathdvidha-vichura-yuUam tat Paramdtma-taiiva- 
rdpani ndma-^upa-srishti-sddhana-riipam tapo ^kuruta | na atra tapah 
krichhra-chdndrdyanddi’-rupam | kintu srashtavya-padurtha-visesha- 
vishayam parydlochanam | atah eva Alharvanikdh dmananti ^^yah 
sarvajnah sarvavid yasya jndnamayam tapah iti | krichhrddkrupaivd^ 
Ihdvdd asarirasya api sarva-sakti-yuktasya parydlochanam upapannam | 

. . tddrkdt tasmdt Paramekardt sva - sankalpdnusdrena kaschid 

dhdmai udapadyata |) 


(6) Purusha, 

Another important, but in many places obscure, hymn of the Rig- 
veda, in -which the unity of the Godhead is recognized, though in a 
pantheistic sense, is the 90th of the tenth book, the celebrated 
Purusha Sukta,®^® which is as follows : 

1. Sahasramskdh Purushah sahasrdkshah sa/iasrapdt | sa hhumim 
viivato vritvd aty atishfhad damngulam | 2. Purushah evedam sarvam 
yad hhutaih yach cha hhavyam | utdmritaivasyesdno yad annendlirohati ( 
3. JEtdvdn asya mahimd ato jydydms cha Purushah | pddo^sya visvd 

*** Translations of this hymn (which is also given with slight variations in Vaj. 8. 
13, 1-16, and A.V. 19, 6, and 7, 6, 4) -wdll bo found in Mr. Colebrooke’s Misccl Ess. 
i. 167 (see also the note in p. 309 of the same volume), as also in tho 1st vol. of this 
Work, 9 ff. ; (into French) in the Preface to Burnouf’s Bhugavata Punlna, vol. i. 
pp. cxxxi. ff. (where see the notes) ; and (into German) in Professor Weber's Ind. 
Stud. ix. 6 ff. I have now endeavoured to supply some further illustrations oi tho 
ideas in the hymn. I have passed over several obscurities on which 1 have been 
unable to throw any light. Tho first two verses are given in the S'vetas'vatara 
Upanishad, iii. 14, 15, where the’couimeutary may be consulted. 
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Ihutdni tripdd aBydmritam divi | 4. Triptid urddhvah ud ait Puriishah 
pado ^stjehdhhavat punah | tato vtshvan vyahrdmat sdSandnasane ahhi | 
5. Tasmud Viral ajuyata Virujo adhi Purushah \ sa jdto aty arichyata 
pa^chad bhumim atho purah | 6. Yat Ptirushena havtshd devdh yajnam 
atanvata 1 vasanto asydsld djyadi grishnah idhmah iarad havih | 7. Tai/i 
yajnam barhishi prauhhan Purnsham jdtam agratah \ Una devdh aya^ 
junta sndhynh rishayas cha ye | 8. Tnsmdd yajnat sarvaluitah samhhri- 
tam prishaddjyam | pasMn tdm chakre vdyavydn dranydn grdmyd^ die 
ye I 9. Tasmud yajndt sarvahuiah richah sdmdni jajnire | dihanddmei 
jajmre tasmdd yajus tasmud ajuyata | 10. Tasmud akdh ajdyanta ye he 
cha iihhayddatah | gdvo ha jajnire iasmdt tasmdj jdtdh ajdvayah | 11, 
Yat Piirusham vi adadhuh katidhd vp ahalpayan \ mnhham kirn asya kau 
buhu kd uru pudau udiyete | 12. Brdhmanohya mukham hmd bdhu rdja^ 
nyah kriiah | uru tad asya yad vaisyah padbhy dm ' sudro ajdyata | 13. 
ChandramOh manaso jdtas chakshoh Siiryo ajdyata | mukhad Indras cha 
Agnis cha pranad Vdyur ajdyata | 14. Ndbhydh usld antariksham krshm 
dyaiih samavartata | padhhydm bhumir disah srotrdt tathd lokdn akalpa- 
yan 1 15. Saptdsydsan paridhayas trih sajita samidhah kritdh \ devdh 
yad yajnaiii tanvdndh abadhnan Purusham paUm j 16. Yajnena yajnam 
ayajanta deeds tdni dharmuni prathamdni dsan | te ha ndkam mahirnd- 
nah sachanta yatra piirve mdhydh santi devdh | 

“ 1. Purusliu lias a tliousand heads (a thousand arms, A.V.), a 
thousand eyes, and a thousand feet. On every side enveloping the 
earth, he transcended [it] by a space of ten fingers. 2. Purusha him- 
self is this whole [universe], whatever has been, and whatever shall 
be. Ho is also the lord of immortality, since through food he ex- 
pands.®^’ 3. Such is his greatness; and Purusha is superior to this. 
All existing things are a quarter®^'* of him, and that which is immortal 

*'•0 CoTnp:>rc S'atap. Br. iv. 2, 2, 1 ; • Sarvam hy ayam utmd ; “ for this soul is 
everything.” 

The sense of the last clause is obscure. It may also mean, according to the 
commentators on the Vuj. S. and the 8’vetas'v. Upan. “ (he is also the lord of) that 
which grows by food.*' According to the paraphrase in the Bhagavata Puruna (see 
below), it means, “ seeing he has transcended mortal nutriment.” The parallel 
passage of the A.V. (19, 6, 4) reads, “he is also the lord of immortality, since he 
became united with another {yad anyenuhhavat saha). 

Compare A.V. x. 8, 7, and 13 : “ 7. With the half he produced the whole 
world ; but what became of that which was the [other] half of him ? {ardhena vikam 
bhmanam jajdna yad attya ardham kva tad babhuva). 13. Prajapaii moves within 
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in the sky is three quarters of him. 4. With three quarters Purusna 
mounted upwards. A quarter of him again was produced here below. 
He then became diifused everywhere among things animate and inani- 
mate. 5. From him Viraj was born, and from Virfij, Purusha.®^^ As 

the womb ; though unseen, he is horn in many forms. With the half he produced 
the whole world ; but the [other] half of him, what sign is there of it ? ” Ct)mparo 
also A.V. X. 7, 8, 9, which, as well as portions of A.V, x. 8, will be found quoted and 
translated further on, in the subsection on Skambha. 

The commentator on the Vaj. San. (where, as I have said, this hymn is also 
found) explains this reciprocal gciieraiioii of Viraj from Purashu, and again of 
Purusha from Viraj, by saying, in conformity with Vedantic principles, that Viraj in 
the form of the mundane egg sprung from Adi-Purusha (primeval Purusha), who 
then entered into this egg, which he animates as its vital soul or divine principle 
{tatoh I adlpuruahad Vimt brah/tutnifa-de/io ’Jnyata | . . . . tarn eva dc/iant 

adhikammm kritva Fimathas tuddehabJiimanJ ckah eva puma a ajayata | sarva- 
itdrnifa-vedi/afy Fdt'umdtind sva-mnyayd FimiUdeham brahmauda-rupam srishlva 
tatrd jlmrupcm pravinya brahumtuiabhimtnl devatntim jlvo ’bhavad ity arthali). 
According to Manu, i. 8-11 (see the 1st vol. of this Work, pp. 35 f.) the supremo 
Deity lirst created the waters, in which he placed an egg, from which again ho him- 
self was horn as Brahma, also called Narujana. This male (Purusha), created by 
the eternal, imperceptible, ftrst Cause, is, as verso 11 repeats, called Beahiua. Brahma 
by his own thought split the egg (verso 12). After various other details regarding 
the creation, the writer goes on to say (verso 32) that Brahma dividi'd his own body 
into two halves, of which one became a male (Puiusha), and the other a female, in 
whom ho produced Viraj. This male (Purusha) Viraj again creates Manu himself 
(verso 33). AVe here sec that the word male, or Purusha, is applied by Manu to 
three beings— viz., first, to Brahma (verse 11); second, to the male formed by 
Brahma from the lialf of his own body (verse 32) ; and thirdly, to ATraj, whom 
Brahma, or his male half, produced from the female who was made out of the other 
half of his body (see also Wilson’s Vishnu Purana, p. 105, note, in Dr. Hall’s 
edition). Another explanation of the verso is, however, to be obtained by comparing 
the similar passage in ll.V. x. 72, 4 : “ Daksha sprang from Aditi, and Aditi from 
Daksha" (quoted above, p. 48), together with the observation of Yaska (Nimkta, xi. 
23, also quoted above in page 60), that this startling declaration may be explicable 
on the ground that these two deities had the same origin, or, in conformity with a 
characteristic of tlicir divine nature, may have been pi-oduccd from each other, and 
have derived their substance from each other. (See also Nirukta, vii. 4, quoted above, 
p. 350, where the author repeats tho same idea regarding the nature of the gods). 
Compare also A.V. xiii. 4, 29 tf., where India is said to be produced from a great 
many different phenomena or elements, and they reciprocally from him (sa vai ahno 
ajayata tasmdd ahar ajayata). The S'atap. Br. (xiii. 6, 1, 2) understands Viraj in 
the passage before us to signify not any male power, but the metro of that name ; 
“The Viraj has forty syllables. Hence ho (Purusha) obtains the ATraj, according to 
tho text, ‘From him sprang ATiritj, and from Viraj Purusha.” This is that Viraj, 
From this Viraj, therefore, it is that he begets Purusha the sacrifice.” Viraj occui-s 
again in the R.V. ix. 96, 18, and x. 130, 6, as feminine and as tho name of a metre. 
It is also found in x. 159, 3, and x. 1G6, 1, as well as in i. 188, 6, where it is en 
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soon as born ho extended beyond the earth, both behind apd before.®*® 
6. When the gods offered up Purusha as a sacrifice, the spring was its 
clarified butter, summer its fuel, and autumn the [accompanying] 

adjective. In the A.V. it is of frequent ocairrencc, and sometimes is an epithet, and 
sometimes dt notes the metro of that name. Thus in ix. 2, 5 (compare Vuj. Sanh. 
17, 3, and S'atap. Br. ix. 2, I, 19), it is said, “That daughter of thine, o Kuma, is 
called the Cow, she nhom sages denominate Vach A'irfij ” (sec below, the subsection 
on Kama, and Ind. Stud. ix. 478; compare B.V. viii. 90, IG : vackovidain Vdc/unii 
.... dei'fiii dnehlnjah pnnj ajmhlm yim \ “The goddess Vueh .... the cow, who 
has conic from the gods ”). Again in viii. 9, 1 : ralsan Yinijuh mUtad udaitdm J 
2. Vaisah kammluyhn Vitajnh \ .... 7. Virdjam ahur brakinanah pitarnm tniJi no vi 
dkf ki yalidka saJekikkyah | 8. Yam pmekyutum amt yajtuik pravkynvante iipntkktk- 
ante upadiiktkamrtnum | yanyahvrak pritsave yahkam ejatisd Virddriskayah paramo 
vyoman \ O.Aprnnn eti prnmua prdnaihutih Vitdt Svnrdjam abkycti pasekuf | “Tho 
two calves of A'iruj rose out of the water. 2 . . . . Tho desirc-hestowiiig calf of Viriij.” 
It is shortly afterwards (verse 7) strangely said thatViraj, thougl^ spoken of in the 
feminine gender, is tho “father of hralirnan,” Avludher that m'ean tho deity or devotion. 
“ They say that Viraj is the father of devotion. Bring her to us thy friends in as 
many forms (as thou eaiii^t). 8. She whom, when she advances, sacrifices follow, 
and stand still when she. stands; she, hy whoso will and energy the living being 
moves, is Yiruj in the h^ghe^t heaven. 9. AVithout breath, she moves by the breath 
of breathing females. A'iraJ follows after Svaruj,” etc. The calf of AAriij is men- 
tioned again in xiii. 1, 33. In viii. 10, 1, it is said of her: Vhuti vai idam ayre 
as'/i tasynh juldyah fiarvam ahibktd “iyam eva idam bkaviskyafi'* id | 2. Sd nda^ 
kidmat sd gdrhapatye vyakrdmnl \ grihamvdhl yrikapatir bkarnti yah evam veda | 

“ Viraj was formerly all this [universe]. Eveiything was afraid of her when she was 
horn, lest she henself .should become this. 2. She ascended. She entered the Gur- 
hapatya lire, lie who knows this becomes masU'r of a lioiisc,*’ etc. And in ix. 10, 
24, we read : Virdd vdg rirdt prUkivl virdd anfanJahnm rirdt prajdpatih | virdn 
nirifyuh sddkydudm adhirdjo etc. “Viraj is A7ich, is tho earth, and tho 

air, is Prajapati, is Death, the ruler of the Sadhyas,” etc. S'atap. Br. xiii. 2, 5, 3 : 
Trappatir VirTijam asrjjat sd 'smdt srisktd pdrdcky ait | sn 'svam wedhyam prd» 
vis'd I “ Brajiipati created A'iraj. She being produced from him went away and 
entered into the sacrificial horse." In reading these pas.sages we should bear in mind 
the great power attributed by the Vedic writers to hymns and metres. Sec AVchcr’s 
Ind. Stud. viii. 8-12; and vol. iii. of this AVork, pp. 275 ff. On the virtues of the 
Viraj in particular, see AVeber, as above, pp. 66 ff. In the following texts tho word 
may be a masculine name or an epithet ; A.V. xi. 6, 16. ** The acharya is a brahma- 
charin ; the brahmacharin is Prajapati. Prajdpati shines (we rdjati). He became 
the resplendent, powerful Indra." So also in iv. 11, 7 ; xiii. 3, 6 ; xi. 6, 7 ; and 
viii. 5, 10, where A^iiaj precedes or follows the words Prajapati and Parameshthin. 
In xi. 4, 12, Viriij is identified with Prana. In tho Bfihad Ar. Up. Viraj is called 
the wife of Purusha. (See p. 217 of Dr. Rdcr’s translation. In R.V. x. 169, 3 
{atho me duhiid vird^), and x. 166, 1 [virdjam gopatim gavdm)y tho word seems to he 
an epithet. 

In the Bhfigavata Puraua, ii. 6, 16 ff., tho preceding verses of our hymn are 
paraphrased as follows : sarvam Purushah mdam hhutam bhavyam hhavach cha yat | 
Unedam avfitam visvaih vitastim adhitish^hati | 16. Svadhish{hyam pratapan Prdfu> 
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oblation. 7. This victim, Purnsha bom in the beginning, they immo- 
lated on the sacrificial grass ; with him as their offering, the gods, 
Sadhyas, and Eishis sacrificed. 8. From that universal oblation were 
produced curds and clarified butter. lie (Purnsha) formed those aerial 
creatures, and the animals, both wild and tame. 9. From that uni- 
versal sacrifice sprang the hymns called Eich and Saman, the metres, 
and the Yajush. 10. From it were produced horses, and all animals 
with two rows of teeth, cows, goats, and sheep. 11. When they 
divided Purusha, into how many parts did they distribute him ? What 
was his mouth ? AVhat were his arras ? What were called his thighs 
and feet? 12. The Brahman was his mouth ; the Eiljanya became 
his arras; the Vaisya was his thighs; the Sudra sprang from his feet. 
13. The moo» was produced from his soul; the sun from his eye; 
Indra and Agni from his mouth; and Vayu from his breath. 14. 
From his navel came the atmosphere ; from his head arose the sky ; 
from his feet came the earth ; from his ear the four quarters : so they 
formed the worlds. 15. When the gods, in performing their sacrifice, 

vahii cha pralapatrj amu | evaiii Vimjam pratapam tapafy a»tar vahih pumnn | 17. 
So 'mritasyahhaijasydo martyain annani yad afyaynt j mahimaisho tato brahman 
Purushasya durafyayah \ 18. rddi>>hu m'va-hhutani s/hih'pado viduh | 

amfitam Icshemam ahhayaTn trimin'dhho *dhoyi mardliasn ] 19. Padas trayo vahia 
chasann aprajamm ye usramah | antaa irilolyaH Iv aparo yrthomedlto 'vrihad-rrntak \ 

20. Sritl vichahrame vishvan sasamiia.\am‘ vhhe j yad avidyd eha vidyii cha rarushaa 
tubhayairayah | 21. Yusmnd andam Virad jajne bhi/tntdriya^yHnntmaJiah 1 tad- 
dravyam atyagdd vikam gobhih suryah ivalapan j 1.5. “ Purudia himself is all tliis 
which has been, shall bo, and is. Ry him this universe is enveloped, and yet ho 
occupies hut a span. IG. That PiTma [explained by the commentator as the sun], while 
kindling his own sphere, kindles also tlmt which is without it. So, too, Purusha, 
while kindling Viraj, kindles whatever is within and without him. 17. He is the lord of 
immortality and security, since he has transcended mortal nutriment. Ileiice, o 
Brahman, this greatness of Purusha is unsurpassable. 18. The wuse know all things to 
exist in the feet [or quartern] of Purusha, who has the worlds for feet [or quarters] ; 
immortality, blessedness, and security, abide in the heads of the three-headed. 19. Three 
quarters, viz., the abodes of ascetics, are beyond the three worlds ; wdiile the remain- 
ing quarter, the abode of householders who have not a<lopted a life of celibacy, is 
within them. 20. Purusha has traversed both the two separate paths, that of enjoyment 
and abstinence, that is, of ignorance and knowledge ; for he is the receptacle of botlu 

21. From him was produced an egg, consisting of the elements and senses and threo 
qualities. Purusha penetrated through its entire substance, as the sun warms with 
his rays." There is a good deal about Purusha in the Brihad Aranyaka Upanishad. 
See pp. 217, 220-228, 233, 260, 252, 267, of Dr. Rocr’s English translation, 

Kaushltaki Bruhmana Upanishad, ii. 9, quoted in the 4th vol. of this work, 
p. 10, note. 
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bound Purushd as a victim, there were seven pieces of wood laid for 
him round the fire, and thrico seven pieees of fuel employed. 16. 
With sacrifice the gods worshipped the Sacrifice. These were the first 
institutions. 'These great beings attained to the heaven where the 
gods, the ancient Sadhyas, reside.*’ 

There arc two other hymns of the Eig-veda besides the Purusha 
Sukta in which the Deity is represented as cither the agent, the object, 
or the subject of sacrifice. In x. 81, 5, Visvakarman is said to sacri- 
fice himself, or to liimsclf; and in verse 6, to offer up heaven and 
earth. And in x. 130 (where, in verso 2, Puman may be equivalent 
to Purusha), it is said (verse 3) cither that the gods sacrificed to the 
[supreme] god, or that they offered him up.®"’* 

In the Nirukta, x. 26,®'^^ a legend, having reference t(f R.V. x. 81, is 
quoted to the effect that Visvakarman, the son ’of Phuvana, first of 
all offered up all worlds in a sammedha, and ended by sacrificing him- 
self. And in the Satap. Br. xiii. 7, 1, 1, the same thing is related of 
the self-existent Brahma himself, who, finding that ho could not 
by austere fervour attain to the infinitude which he desired, rc- 

652 This verso is = i. 1G4, 50, whore sec Sayana’s interpretation and Mahidhara’s on 
Vuj. S. ;J1, IG ; also Nir. 12, 41. 

653 The rendering in tliosc passages depends on the exact sense assigned to tho 

word yaj. See the 4th vol. of this Work, pp. 7-9. The Taitt. Sanh. Asht, vi. p. 41 
of India Office MS., says: Yujuena mi Vrajapatih prujah asrijata ) “Prajapati 
created living beings hy bacrifico.” In the Taitt. Br. 3, 9, 22, 1, it is said : “ The 
gods slaughtered father Prajapati as a victim. They then fasted, saying: ‘In the 
morning we shall offer sacrilice.’ ” Frajapatim vai devah pitaram pasum hhutam 
medfidija alabhanta \ tarn alabhya upTivasan [ pmtar yash{aHhmahe iti, • 

65 » Vol. iv. of this work, p. 7 ; see also p. 309; and Mahabharata S'antip., verso 
241 : visvariipo Mahdderah sarvamedhe mahamakhc | jufdiva sarva^bhutdni tathai-- 
mmanam atmana | “'J'he omniform Mahudeva sacrificed all creatures in a great 
all-oblation, and then offered himself hy himself.” In the S'atap. Br. xi. 1, 8, 
2, it is said that “Prajapati gave himself to tho gods, and became their sacri- 
fice. For sacrillce is the food of the gods. lie then created sacrifice as his 
own imago (or counterpart). Hence they say that ‘Prajapati is sacrifice;' for ho 
created it as his own image ” {tebhyah Prajdpatir atmdnam pradadau \ Yajno ha 
estiTm asa \ Yajno hi devatidm annam \ 3. Sa dn'ehhyah atmamm pradaya atha etam 
atmanah pratimam asfijata yad yajnam \ iasniad ahnh Fra japatir yajnah** iti | 
atmano hy etam pratimam aafijata). In the M. Bh. S'antip 961G, also, it is said 
that Prajapati formed the sacrificial victims, and sacrifice itself, and with it worship- 
ped the gods. The S'atap. Br. says, elsewhere, xiv. 3, 2, 1, “ This which is sacrifice 
is the soul of all beings and of all gods ” [sarvesliam vai esha bhlitamm sarveshaik 
devanam atma yad yajnah). 
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BOived to offer up himself in created things, and created tilings in 
himself, and having done this, attained to pre-eminence, self-efful- 
gence, and supreme dominion (see the 4th vol. of this work, p. 25). 
It is evident that the author of this passage had not attained to that 
clear conception of the self-sufficiency and omnipotence of a self- 
existent Being which later Indian writers acquired.'’^® 

In the hymn before us the gods are distinctly said (in verses 6, 7, 
and 15) to have offered up Purusha himself as a victim. And in 
the Bhagavata Purfina, ii. 6, 21-26,®^® which is a paraphrase of this 
passage, Brahma is made to say that he derived the materials of sacri- 
fice from Purusha’s members, and immolated that being, the lord 
himself. 

It is not vAy easy to seize the precise idea which is expressed in 
the latter part of this singular hymn, the Purusha Sukta. It was 
evidently produced at a period when the ceremonial of sacrifice had 
become largly developed, when great virtue was supposed to reside in 
its proper celebration, and when a mystical meaning had come to be 
attached to the various materials and instruments of the ritual as well 
as to the different members of the victim. Penetrated with a sense of 
the sanctity and efficacy of the rite, and familiar with all its details, 
the priestly poet, to whom wo owe the hymn, has thought it no pro- 
fanity to represent the supreme Purusha himself as forming the victim, 
whose immolation by the agency of the gods gave birth, by its trans- 
cendent power, to the visible universe and all its inhabitants.^®’ 

The two following verses in the Vajasaneyi Sanhita refer to Purusha: 
* xxxi. 18 (= SVeta^vatara Upanishad, iii. 8) : vedaham etam Furusham 
mahantam dditya-varnarli tamasah parastdt | tarn eva viditvd Hi mrityum 
eti ndnyah panthdh vidyate ayandya | “ I know this great Purusha, 
resplendent as the sun, above the darkness. It is by knowing him 

The word Hvayamhhu does not, however, always signify self-existence in the 
absolute sense. Thus Kas'yapa is in A.V. xix. 53, 10, called svayambhu^ and is yet 
said to have sprung from KCda (time). (Sec the subsection on Kiila, further on.) 

See the 4th vol. of this Work, p. 9. 

Dr. Haug, when treating of the importance attached to sacrifice by the Brah- 
mans, remarks (Pref. to Ait. Ar. p. 73) : “The creation of the world itself was even 
regarded as the fruit of a sacrifice performed by the Supieme Being.” If the learned 
author here refers to the Purusha Snkta it would have been more exact to say that 
the creation was regarded as the fruit of an immolation of the Supreme Being. But 
his remark may be justified by the other passages I have cited. 
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that a man overpasses death. There is no other road to go.” (Tho 
Purusha Sukta occupies verses 1-16 of the same section in which this 
verse is found.) 

xxxii. 2 : sane nwmhlh jajnire vidyutah Purushdd adlii | nainam 
urdhvaiii na tiryancham na madhye parijagrahhat | “ All winkings of 
tho eye have sprung from Purusha, the resplendent. No one has 
embraced him either above, or below, or in the middle.” 

Tho A.V. contains a long hymn (x. 2) on tho subject of Purusha, 
which does not throw much light on the conception of his character, 
but contains a number of curious ideas. The Deity being conceived 
and described in this hymn as the Man, or ^falc (Purusha) — the great 
archetype and impersonation of that active energy of which men are 
the feeble representatives upon earth — tho poet has been led to im- 
agine the object of his adoration as invested with a visible form, and 
with members analogous to those of tho human frame; and ho then 
goes on to speculate on the agency by which the different portions of 
Pnrusha’s body could have been constructed, and the source from 
which ho could have derived the various attributes through which he 
formed the universe, and ordained tho conditions under which its 
several departments exist. Tho minute (jucstions regarding tho mem- 
bers of Punisha with which the hymn opens may have been suggested 
to the author by an observation of tho curious structure of tho human 
body, and by the wonder which that observation had occasioned. 
Throughout tho hymn Purusha is not represented as a self-existent, 
self-sufficient ]leing, but as dependent on other gods for his various 
powers and attributes. The details are too tedious, and in some places 
too obscure, to admit of my giving them in full, but I shall state the 
substance, and adduce the most important parts more or less in ex- 
tenso. The hymn begins thus : — 

Compare A.V. vii. 63, 7 : “ Ascending from the darkness to tho highest heaven 
we have reached the sun, a god among the gods, the uppermost light” {ud vayam 
tamasaa pari rohanto nukam utlamam | devam devatrd suryam ayanma jyotir utta- 
mam | compare 11. V. i. 50, 10, quoh'd above in p. 160). 

The following verso, given in the Nirukta, ii. 3, is from the S'vetarfvatara Up- 
anishad, iii. 9 : “ This entire universe is filled by that Purusha to whom there is 
nothing superior, from whom there is nothing diU’erent, than whom no one is more 
minute or more vast, and who alone, fixed like a tree, abides in the sky” {yaamUt 
param mparam asti kinehid yasmdd ndrOyo na jydyo 'ati kaachit ( vpikahah iva 
atabdho divi t\ah\haty ekaa tenedam pw'nam Furuahma.aarvam)* 
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1. Kena purshnl abhrite Purmhasya kena mdmam samhhritam Jcena 
giilplum I hemngiill pehnih kena khlni .... | 2. Kasmdn nu gulphdv 
adharuv akrinvann asl^hlmntdv uttarau Purmhasya | .... 4. Kati 
dcvdh katame te dmn ye iiro grivdi chikyuh Purushasya \ kati stanau 
vyadadhnh kah kaphaudau kati skandkan kati prishtlr achinvan | 6. 
Kah snpta khdni vi tatarda iirshani karndv itnaii ndsike chakshani mu- 
kJiam I .... 9. Priydpriydni lahuld svapnaffh samhadha-tandryak | 
dnandan ugro nanddtJis cha kasmud vahati Purushah | drtir avartir 
nirritih kuto nu Puru&he 'matih | rddhih samridhih | . . . . 12. iTo 
asmin rupam adadhat ko mahndmm cha ndma cha | gdtum ko amin ko 
keimli kas charUrdni Purushe | 13. Ko astnin prdnam avayat ko apdnam 
vydnam u ] samdnam asmin ko devo adhi sisrdya Purushe | 14. Ko asmin 
yajnam adadhfid eko dcvo adhi Purushe | ko asmin satyam ko 'nritam kuio 
mrityuh kuto ^mritam | 15. Ko asmai vdsah paryadhU ko asydyur 
akalpayat \ halaiii ko asmai prdyachhat ko asydkalpayaj javam | 16. 
Kendpo anvatanuta lendhar akarod niche [ tishasam kena ancamdha kena 
sdyamhhavam dadhe | 17. Ko asmin reio ny adadhat tantur diOyatdm 
iti I medhdm ko asminn adhyauhat . . . . | 16. Kena imam hhumim 
aurnot kena paryabhavad dicam \ kendbhi mahnd parcatdn kena karmdni 
Purushah | 24. Keneyam hhdmir vihild kena dyaur uttard hitd | kenedam 
urdhvaiii iiryak cha antariksham vyacho hitam | 25. Brahmand bhimir 
vihitd Brahma dyaur uttard hitd | Brahmedam firdhvam iiryak cha 
antariksham vyacho hitam | . . . . 28. ifrdhvo nu srishtds tiryau nu 
srishfdh sarvdhk disah Purushah d bahhfiva \ yo Brahmano veda 

yasydh Purushah uchyate | 29. Yo vai tdm Brahmano veda amriteiidvri- 
idm pur am | tasmai Brahma cha brdhmdS cha chakshuh prdnam praj dm 
daduh I 30. Na vai tarn chakshur jahdli na prdno jarasah purd | puram 
yo Brahmano veda yasydh Purushah uchyate [ 31. Ashtdchakrd nava- 
dvdrd decdndm pur ayodhyd \ tasydm hiranyayah koM svargah jyotishd- 
vritah | 32. Tasmin hiranyaye kok try are tripraiish\hite \ iasmin yad 
yaksham dtmanvat tad vai brahma-vido viduh | 38. Prabhrdjamdndm 
harinlm yakasd samparivritdm | puram hiranyayim Brahma dvivesd- 
pardjitdm \ 

** 1. By whom were the heels of Purusha produced ? By whom was 
his flesh brought together ? By whom were his ancles, by whom wero 
his fingers and his muscles, made ? By whom the apertures of his 
body ? , . . 2. From whai did they construct his ancles below and 
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bis knees above?’* After similar question about his legs, thighs, 
trunk, etc., the author proceeds : “ 4. How many and who were the 
gods who joined together the chest and the neck of Purusha ? How 
mhny formed his breasts, who his elbows ? (?) How many connected 
his shoulders and ribs ? .... 6. Who opened the seven apertures in 
his head, these ears, nostrils, eyes, and mouth ?....” “ Whence,” 
asks the poet (verse 9), “ does the glorious Purusha bring many things 
pleasant and unpleasant, sleep, fear, fatigue, and various kinds of 
enjoyments ? 10. How do suffering, distress, evil, as well as success 

and opulence, exist in Purusha ? . . . . 12. Who assigned to him form,““ 
magnitude, name,“® motion, and consciousness, (13) and what god put 
into him the different vital airs? 14. What one god placed in him 
sacrifice, truth, and falsehood ? Whence corno death and* immortality ? 
13. Who clothed him with a garment ? Who created his life ? Who gave 
him strength and speed? 16. Through whom did he spread out the 
waters, cause the day to shine, kindle the dawn, bring on the twilight p 
1 7. Who placed in him seed, that the thread (of being) might bo con- 
tinued ? Who imparted to him understanding? .... 18. Through 
whom did he envelope the earth, surround (or transcend) the sky, 
sui-pass by his greatness the mountains and all created things ? 24. 
By whom was this earth made, and the sky placed above ? By whom 
was this expanse of atmosphere raised aloft and stretched across ? 25. 
The earth was made by Brahma, and Brahma is placed above as the 
sky. Brahma is the expanse of atmosphere, raised aloft and stretched 
across. 28. Purusha, who is on high, has pervaded all the regions 
■which are extended aloft and across (quoted with variations in Taitt. 
Ar. i. 27, 3, p. 168). lie who knows the city {pur) of Brahma from 
which Purusha is named, (29) who knows that city of Brahma, invested 
with immortality; to him Brahma and Brahma’s sons have given sight, 

*00 Ilcrc, as above noticed (p. 166, notc),wc have the nama and rTij^a of the 
Vedantists. Compare Taitt. Bruh, ii. 2, 7, 1 : Trajapatih prajah asryata \ iHh 
sfishfah samashkrishyan (in p. 444 the word is printed samaslishyan) \ (ah rupem 
anupravisat | tasmad dhnh ^^rupam vai Frajapalir” iti | iah namtid ^nuprdviiat \ 
tasmdddhur *^nd/na vai Frajupalir** iti j “Prajupati created living beingl. They» 
however, were in a shapeless state. lie entered into them with form. Hence, mca 
say ‘ Prajupati is form.’ He entered into them with name. Hence, men say ‘ Prajii- 
pati is name.’ ” Compare the same Bruhmana, iii. 10, 6, 1, and hi. 12, 7, 5. See 
M. Langlois’ note on the word natm in li,V. x. 73, 8, vol. iv. p. 493 of his trans- 
lation of the llig-veda. 
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and breath, and progeny. 30. Neither sight nor breath abandons 
before [the term of natural] decay the man who knows the city of 
Brahma, from which Purusha is named. 31. Within that impregnable 
city of the gods (compare puram devunam amritam hiranyam^ A.V. v. 
28, 11 ; and Mahabharata, xiv. 987 IF.), which has eight circles (com- 
pare A.V. xi. 4, 22) and nine gates, there exists a golden receptacle, 
celestial, invested with light. 32. Those acquainted with Brahma 
(divine science, or the Deity) know that living being which resides in 
this golden receptacle with three spokes, and triple supports.®®^ 33. 
Brahma has entered into the impregnable golden city, resplendent, 
bright, invested with renown.’^ 

In the S'atap. Br. xiii. 6, 1, 1 (sec vol. iv. of this Work, p. 25), the 
word NrirayLtfta is coupled with Purusha, and it is said that this being 
desired to sui-pass all beings, and become himself the entire universe, 
and that he accomplished his object by celebrating the Puriishamedha 
sacrifice. Purusha Narayana is again mentioned in the same Brah- 
mana (xii. 3, 4, 1) as receiving instruction from Prajfipati: Purusham 
ha Ndrdyanam Phjdpatir uvdclia yajasva yajasva iti | sa ha uvdeha 
^^^yajasm yajasva^ iti vdva tvam mum dttha | trir ayahhi | Vasavah 
prdtah-savanena aguh Rudrdh mudhyandinena savanena Adityds tritiya- 
savanena atha mama yajna-vdsU eva yajna-vdstdv eva aham dm ” iti | 
sa ha uvdeha yajasva eva | aham vai te tad vakshydmi yaihd te uktkdni 
manir iva sutre otdni hhavishyanti sutram iva vd mandv ” iti | “Praja- 
pati said to Purusha Nariiyana, * Sacrifice, sacrifice.' He replied, 
‘ Thou sayest to me, Sacrifice, sacrifice. I have sacrificed thrice. By 
the morning oblation the Vasus came, by the mid-day oblation the 
lludras came, and by the third oblation the Adityas came to my place 
of sacrifice, where I was.' Prajapati rejoined, ‘ Sacrifice ; I will tclT 
thee how thy hymns shall bo strung like a gem on a thread, or as a 
thread in a gem.' " 

One line of A.V. x. 8, 43 (quoted in the next subsection), is identical with one 
line of this verso, though the other line is different. The whole runs thus : “ Tho 
knowers tf brahma know that living being which resides in the lotus with nine 
gates, invested with the three qualities” [trihhir gtiruhhir dvfitam). Roth, s.r* 
guna^ translates the last three words by “ triply enveloped,” and refers in support 
of this sense to verses 29 and 32 of the hymn before us, and to Chhundogya Up- 
anishad, viii. 1, 1. It is possible, however, that there may be hero a first reference 
to tho three gunas afterwards so celebrated in Indian philosophical speculation. 



878 


SKAMBHA AND BRAHMA. 


(7) SJcamhha and Brahma. 

In the following hymn of the A.V. (x. 7) the Supreme Deity 
appears to be celebrated under the appellation of Skambha (or Sup- 
port).®®* Though it is rather tedious, I shall translate it nearly in 
full, as these ancient guesses after truth no doubt contain the germ of 
some of the later speculations on the same topics. In the first part 
(verses 1-6, 10-12) Skambha is considered (like Purusha, with whom 
he seems to be identified, verse 15) as a vast embodied being, co- 
extensive with the universe, and comprehending, in his several mem- 
bers, not only the difierent parts of the material world, but a variety 
of abstract conceptions, such as austere fervour {tapa8\ faith, truth, 
and the divisions of time. He is distinct from, and supeVior to, Praja- 
pati, who founds the worlds upon him (verses 7, 8, 17). The thirty- 
three gods are comprehended in him (verses 13, 22, and 27), and arose 
out of nonentity, which forms his highest member, and, as well as 
entity, is embraced within him (verses 10, 25). The gods who form 
part of him, as branches of a tree (verse 38), do ®him homage, and 
bring him tribute (verse 39). He is identified with Indra (in verses 
29 and 30) ; and perhaps also with the highest Brahma, who is men- 
tioned in verses 32-34, 30, and in the first verse of the next hymn, 
X. 8, 1. In verse 36, however, this Brahma is represented as being 
bom (or, perhaps, developed) from toil and tapas^ whilst in x. 8, 1, the 
attributes of the Supreme Deity are assigned to him. In compositions 
of this age, however, we are not to expect very accurate or rigorous 
thinking, or perfect consistency ; — 

1. Kaminn ange tapo asyadhi iish^hati hasminn ange ritam asya adhy 
uhitam | ha vratafh ha iraddha ^sya tishthati kasminn ange mtyam asya 
pratishfhitam | 2. Kasmad angud dlpyate agnir asya hasmdd angdt 
pavate mutarikd \ kasmad angCid vi mimlte 'dhi chandramdh mahah 
Skamhhasya mimdno angam \ 3, Kasminn ange tishthati bhumir asya 
kasminn ange tishhati antarihham | kasminn ange tishhati dhitd dyauh 
kasminn ange tishthati uttaram divah | 4. Kva prepsan dlpyat$ urdhvo 
agnih kva prepsan pavate mutarihd \ yatra prepsantlr ahhi yanti dvfita^ 

This word occurs in R.V. viii. 41, 10 : sa dlidma purvyam mam yah skam» 
hhena vi rodasi cyo na dydm odhBrayat | “ He formed the first abode, he who with a 
prop (skambha) held apart the two worlds, like the unborn." 
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STcamlhafti tarn Iruhi Jcatamah svid eva sah | 5. Eva ardliamasah ha 
yanti musdh samvatsarena saha sainvidunuh | yatra yanti ritavo yaira 
drtavdh Skamhham tarn hruhi — | 6. Eva prepsantl yucatl virupe 
ahoratre dravatah mflividdne | yatra prepsantir alhiyanti upah Skam- 
lham — I 7. Yamin stabdhvd Prajdpatir Man sarvun adhurayat | 
Skamhham — ( 8. Yat paramam avamatn yach cha madhyamam Frajd- 
patih sasrije visvarvpam \ hyatd Skamhhah praviveSa tatra yan na 
prdvisat kiyat tad halhuva | 9. Eiyatd SJcamhhah pravivesa hhutam 
kiyad hhavishyad anu dsaye hya | eham yad angam akrinot sahasradhd 
hyatd SIcambhah pravivesa tatra | 10. Yaira lokdmi cha kokiihi cha apo 
brahma jandh viduk \ asach cha yatra mchchdntah Skambhaih tarn bruhi 
hatamah svid eva sah \ 11. Yatra tapah pardkramya vrataiii dhdrayaty 
Mttaram \ ritfim cha yatra sraddha cha apo brahma samdhitd Skarnbham 
— I 12. Yasmin bhumir antarihham dyaur yasminn adhydhiid | yat- 
fdgnik chandramdh snryo vdtas tish(hanti drpitd Skarnbham — | 13. 
Yasya trayastriiidad devuh ange sarvo samdhitdh | Skarnbham — | 14. 
Yatra rishayah prathamajdh richah sdma yajiir mahl | ekarshir yasminn 
drpitah Skarnbham — | 15. Yatrdmriiam cha mrityus cha Furushc ^dhi 
samdhite | samidro yasya nddyah Furushc dhi samdhitd Skarnbham — | 
16. Yasya chatasrah pradih ndclyas tishthanti prathamdh | yajno yatra 
pardkrdntab Skarnbham — | 17. Ye Furushc Brahma vidus te viduh 
Farameshthinam | yo veda Farameshthinam yas cha vcda Frajdpatim \ 
jyesthaih ye brdhmanam vidus te Skarnbham anu samviduh j 18. Yasya 
&iro Vaiivdnara^ chakshur Angiraso '*bhavan | angdni yasya Ydtavah 
Skarnbham — | 19. Yasya brahma mukham dhur jihvdm madhukaium 
nta I virdjam udho yasydhuh Skarnbham — | 20. Yasmdd richo apdta- 
kshan yajur yasmdd apdkashan | sdmdni yasya lomdni atharvdngiraso 
mukham \ Skarnbham — | 21. Asachchhdkhdm pratish{hantm paramam 
iva jandh viduh | uto san manyante *vare ye te sdkhdm updsate \ 22. 
Yatrdditydi cha Rudrdk cha Vasavak cha samdhitdh [ bhutam cha yatra 
bhavyam cha sarve Mdh pratishfhitdh \ Skarnbham — | 23. Yasya tra- 
yastrmsad devdh nidhiiti rakshanti sarvadd | nidhim tarn adya ko veda 
yam devdh abhirakshatha 1 24. Yatra devuh brahmavido Brahma jyesh- 
tham updsate | yo vai tun vidydt pratyakshaih sa brahmd veditd sydt | 
25. Bpihanio ndma te devdh ye Uatah parijajnire | ekam tad angam 
Skambhasya asad dhuh paro jandh | 26. Yatra Skambhah prajanayan 
purdnam vya/vartayat | ekam tad angam Skambhasya purdnam anu 
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samvtduh | 27. Yasya trayrntrimsad devah ange gdtrd vi hhejire | 
tun vai trayrntrimsad devdn eJce Irahmavido vidiih \ 28. Uiranya- 
garhham paramam anatyxtdyam jandh viduh \ Skambhas tad agre prd~ 
smchad hiranyam lake antard | 21). Skamhhe lokdih Skatnbhe tapah 
Skamhhe ^dhy ritam dhitam | SkambJia (vd veda pratyahham Indre 
sarvam samdhitam | 30. Indre lokdh Indre tapah Indre *dhy ritam 
dhitam | Indram [Indra ?) tvd veda pratyakshatn Skatnbhe sarvam 
pratishthitam | 31. Ndmnd ndma johaviti purd surydt pnroshasah [ 
yad ajah prathaniaiii sambabhuva sa ha tat svardjyam iydya yasmdn 
ndnyat param asii bhiifam | 32. Yasya bhumih pramd antariksham 
iitodaram | divatJi yas cliakre murdhdnam tasmai jyeshthdya Brahmane 
namah \ 33. Yasya Suryas chakshus chandramds cha pxmar navah I 
Agnitli yas chakre usyam tasmai — | 34. Yasija vOtaJ^ prdndpdnam 
chakshur Axxgiraso 'bhavan | diso yas chakre 2 ^vajndnxs tasmai jyesthdya 
Brahmane namah [ 3o. Skambho dadhdra dydvO-prithivi ubhe ime Skam- 
bho dadhdra nrv antariksham \ Skambho dadhutu pradisah shad urvih 
Skambhah idatli viham bhtivanam d viveh \ 36. Yah kamdt tapaso jdto 
lokdn sarvdn samdnase | Somam ya^ chakre kevalatn tasmai jyesh\hdxja 
Brahmane namah ] 37. Kathaiii vdto xielayati katham na ramate manah \ 
kirn dpah satyam prepsantir nelayanti kaddchana \ 38. Mahad yaksham 
bhnvanasya madhye tapasi krdntatli salilasya prishthe [ tasmin ^rayante 
ye u ke cha devah vrikshasya skandhah paritah ha ^dkhdh | 39. Yasmai 
hastdbhyum pddubhydm vdchd irotrena chakshushd | yasmai devah sadd 
halim prayachhanti vimite ^mitam | Skambham tarn bruhi katamah svid 
eva sa | 40. Apa tasxja hatam tamo vxjdvrittah sa pdpmaxid \ sarvdni 
tasxnin jyotiihshi ydni trini Prajdpatau | 41. Yo vetasam hiranxjayath 
tishthantam salile veda \ sa vai guhxjah Prajdpatih | 

“1. In what member of his does austere fervour stand ? In 
which is the ceremonial contained? In what parts do religious ob- 
servance and faith abide ? In what member is truth established ? 2. 
From what member does Agni blaze ? From which does Matarisvan 
(the wind) blow? From which does the moon pursue her course, 
traversing the mighty body of Skambha ? 3. In what member does 
the earth reside ? In which the atmosphere ? In which is the sky 
placed, and in which the space above the sky ? 4. Whither tending, 
does the upward fire blaze ? Whither tending, does the wind blow ? 
Tell who is that Skambha to whom the paths tend, and into whom 
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they enter, 5. Whither tending, do the half-months and the months, 
in concert with the year, proceed ? Tell .who is that Skamhha to 
whom the seasons and other divisions of the year advance. 6. Whither 
tending, do the two young females of diverse aspects, the day and the 
night, hasten in unison? Tell who is that Skamhha to whom the 
waters tend and go ? 7. Who is that Skamhha on whom Prajapati has 
supported and established all the worlds? 8. How far did Skamhha 
penetrate into that highest, lowest, and middle universe, comprehend- 
ing all forma, which Prajapati created ? And how much of it was 
there which he did not penetrate ? 9. How far did Skamhha pene- 
trate into the past ? and how much of the future is contained in his 
receptacle ? How far did Skamhha penetrate into that one member 
which he s(|)arated into a thousand parts ? 10. Tell who is that 

Skamhha in whom men recognize the worlds and receptacles, the 
waters and divine thought [as existing], and within whom are non- 
entity and entity; (11) in whom austere fervour {tapaf()y energizing, 
maintains its highest action {vrat(t\ in whom the ceremonial, faith, 
the waters, and divine science are comprehended ; (12) in whom 
earth, atmosphere, sky, fire, moon, sun, and wind aro placed ; ( 1 3) in 
whoso body all the thirty-three gods are contained;*’®^ (14) in whom 
the earliest llishis, the Eik, the Sfiman, the Yajush, the earth, and the 
one llishi reside; (15) that Purusha, in whom immortality and death 
are comprehended ; who has the ocean within him as his veins; (16) 
that Skamhha, of whom the four regions are the primeval arteries, and 
in whom sacrifice displays its energy. 17. They who know the divine 
essence {hrahma) in Purusha, know Parameshthin.^^ He who knows 
Parameshthin, and ho who knows Prajapati — they who know the 
highest divine mystery {hruhmana) know in consequence Skamhha. 
18. Tell who is that Skamhha of whom Vai^vdnara (Agni) is the head, 
the Angirasos the eye, and the Yatus (demons) arc the limbs ; (19) of 
whom they say divine knowledge {Iralma) is tho mouth, the Madhu- 
kasa ““ tho tongue, and the Viraj tho udder ; (20) from whom they 

*63 See Dr. Hang’s Essay on the sacred language of tho Parsecs, p. 233. 

Son of Prajapati according to S'atap. Br. xi. 1, 6, 14, 16; gives sacrifice to 
Pnijapati, Taitt. S. i. 6, 9, 2. See Comm, there, p. 914. 

*6* Sec verses 20, 33, and 37 of A.V. x. 8, to be quoted below. 

I am indebted to Professor Aufreebt for an explanation of this word, and an 
indication of some passages in which it is mentioned. In 11. V. i. 22, 3, and i. 157, 4, 
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hewed off the Hik verses, and cut off the Yajus ; of whom the Sama 
verses are the hairs, and the Atharviingirases {i.e. the Atharva-veda) 
the mouth.^’ 21. Men regard the branch of nonentity,®®® which is 
prominent, as if it were paramount ; and inferior men, as many as 
worship thy branch, regard it as an entity. 22. Tell who is that 
Skambha in whom the Adityas, lludras, and Vasus are contained, on 
whom the past, the future, and all worlds are supported ; (23) whose 
treasure the thirty-three gods continually guard. Who now knows 
the treasure which ye guard, o gods ? 2-1. Where the gods, the 

knowers of sacred science {hralima\ worship the highest divine essence 
{hr alma ) ; — the priest {hrahmd) who knows these [gods] face to face 
will be a sage. 25. Mighty indeed arc those gods who have sprung 
from nonentity. Men say that that nonentity is one, i. the highest, 
member of Skambha (compare v. 10, above). 26. Where Skambha 
generating, brought the Ancient {p\irdm) into existence, they con- 
sider that that Ancient is one member of Skambha, (27) in whose 
members the thirty-three gods found their several bodies. Some 


the A&vins are said to have a honied wliip, kasd madhumafl, with which they arc be- 
sought to bpriukle the worsliippc'vs, or tlieir Baorificc. The Maruts are also said, in 
R.V. i. 37, 3, and i. 1G8, 4, to have whips, though they arc not said to be honied. 
In the Nighaijtu, however, the Bcnsc of speech is ascribed to Kasa ; and a mystical 
signification is also assigned to the word madhuy honey, whicli Dadhyanch is said, 
R.V. i. 116, 12, and i. 117, 22, to have made known to the Asvins. This is explained 
by Sayana on these two passages as meaning that he gave them a Brahmana reveal- 
ing the l^Iadhuvidya ; and Mahidhara, on Vaj. S. 7, 11, understands the ham madhu- 
mat! as rclciring to this mystic lore. This Ma'dhukasu is celebrated at considerable 
length in A.V. ix. 1, where it is said that sho “sprang from the sky, the earth, the 
air, the sea, fire, and wind,” and that “all creatures, worshipping her who dwells in 
immortality, rejoice in their hearts” {divas jjnihinjah atitarihshat samndrad agner 
vdtad mndhuhtsd vi jajne | iTm chayitva amritam vasanam hridhhih prajah prati 
naudanti snrcTdi). In v(*rses 3, 10, she is said to be the “brilliant grand-daughter 
of llic Maruts” {Marutam ngrd naptili), and in verse 4, to be the “mother of the 
Adityas, the daughter of the Vasus, the life of creatures, and the centre of immor- 
tality” {maid "dilydndui dukild Vasmidm prdnah prajdmm amfitasya ndhhih). 

*8’ Compare A.V. ix. C, 1 ; “ He who clearly knows Brahma, of whom the mate- 
rials of sacrifice arc the joints, the Rik- verses are the backbone, the Sama-verscs the 
hairs, the Yajus is said to be the heart, and the oblation the covering ” {yo vidydd 
Brahma parumhi yasya samhhdrdh richo yasya anukyam ( sdmdni yasya lomdni 
yajur hfidayam uchyate paristaramm id havih). 

*68 The sense of this verse is obscure, and it docs not seem to be very closely con- 
nected either with what precedes or with what follows. I have adopted partly the 
rendering suggested by Professor Aufrecht* 
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possessors of sacred knowledge know those thirty-three gods. 28. 
Men know Hiranyagarhha to ho supreme and ineffable. Skambha 
in the beginning shed forth that gold {hiranya^ out of which Hiranya- 
garbha arose) in the midst of the world. 29. In Skambha are con- 
tained the worlds, austere fervour, and the ceremonial. Skambha, I 
clearly know thee to bo contained entire in Imlra. 30. In Indra are 
contained the worlds, austere fervour, and the ceremonial. Indra, 
I clearly know thee to be contained entire in Skambha. 31. (The 
worshipper) repeatedly invokes the [god who bears the one] name by 
the name [of the other god] before the sun, before the dawn.*^'® AVhen 
the Unborn first sprang into being, he attained to that independent 
dominion, than that which nothing higher has ever been. 32. Heve- 
rence be to tj^at greatest Brahma, of whom the earth is the basis, the 
atmosphere the belly, who made the sky his head, (33) of whom the 
sun and the ever-renewed moon are the eye; who made Agni his 
mouth, (34) of whom the wind formed two of the vital airs, and the 
Angirascs the eye, who made the regions his organs of sense.^’^ 35, 
Skambha established both these [worlds], earth and sky, the wide 
atmosphere, and the six vast regions; Skambha pervaded this entire 
universe. 36. llevcrenco to that greatest Brahma who, born from 
toil and austere fervour {taj)a((\ penetrated all the worlds, who made 
soma for himscK alone.*'* 37. How is it that the wind does not 
rest ? How is not the soul quiescent ? Why do not the waters, 
seeking after truth, ever repose? 38. The great being [is] absorbed 
in austere fervour in the midst of the world, on the surface of the 
waters. To him all the gods are joined, as the branches around the 
trunk of a tree. 39. Say who is that Skambha to whom the gods, 
with hands, feet, voice, car, eye, present continually an unlimited 
tribute.*’* 40. By him darkness is dispelled ; he is free from evil ; in 
him are all the three luminaries which reside in Prajapati. 41. He 

See above, p. 355. 

The meaning of this, as suggested by Professor Aufrccht, is, that by invoking 
Indra, the vrorshipper really worships Skambha. 

Compare Bbhtlingk and Roth’s Lexicon, vol, v. p. 1G16, s.v. prnjnana. 

Such is the sense according to Roth, s.v. Jc&vala. 

Compare A.V. x. 8, 16 .... “ the great being in the midst of the world : to 
him the rulers of realms bring tribute” {mahad yakaham hhmanasya madhye iasmai 
halim rashfrabhfito bharantt). 
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who knows the golden reed standing in the waters is the mysterious 
Prajapati.” 

I have been favoured with the following note on the subject of A.V. 
X. 7, by Professor Goldstiickcr, whom I consulted as to the sense of 
verse 21 and the idea conveyed by the word Skambha, which forms the 
subject of the hymn 

“ The sense of shamhha is, in my opinion, the same as that given in 
your Original Sanskrit Texts, vol. iv. pp. 17, 18 — shmbh andstamhh 
being merely phonetic varieties of the same dhatu — and slamhlia^ 
therefore, the samo as stamhha. It is the ‘fulcrum,’ and in the 
Atharva-veda hymns, x. 7 and 8, seems to mean the fulcrum of the 
whole world, in all its physical, religious, and other aspects. The 
object of the hymn being to inquire what this fulcrum is, from the 
answer given to the various questions it seems to follow that it is there 
imagined to be the primitive deity, or the p'mitive Veda, the word 
brahman in the neuter implying both. Prom i\\iB primitive Veda, not 
visibly but really {sat) existing, not only all the gods, worlds, religious 
rites, etc. (verses 1, 2 IF., 19 ff.) were derived, but also the existing 
three Vedas (v. 14) and the Atharvan wore ‘fashioned’ (verse 20), 
This skambha is, therefore, also jpshfham brahma (verses 24, 32, 33, 
34, 36, — 8, 1), and it has a corresponding ^xa^^vXjijestham bruhmanam 
(verse 17). Hence, while he who knows the (existing) Veda, has also 
a knowledge of Prahmfi, — he who knows Prahma and also Prajapati, 
and (hence) possesses a knowledge of the preacval Brahmana portion 
(of the prctcval Veda), may infer (afiu) from such knowledge a know- 
ledge of the Skambha or that of the prescval Veda itself (verse 17). 
This preoDval Veda is the ‘treasure’ which is kept by the gods only 
(verse 23) ; hence, the Atharva-veda priest (brahma), who has a know- 
ledge of those god-guardians of the preaeval Veda, has the knowledge 
(or, he who has such a knowledge, is a (true) Atharva-veda priest, 
verse 24). From tliis, then, it would likewise follow that the existing 

In the 11.V. X. 9.5, 4, 5 (compare Nirukta, hi. 21), and S’atap. Hr. xi. 6, 1, 1, 
the word vaitasa has the sense of membrum virile. Arc we to understand the word 
vetasa (reed) in the same sense here, as denoting a Linga ? The words vetaso hiran- 
yayah arc also found in R.V. iv. 68, 6 : “ I behold the streams of butter [ghfita ] ; 
in the midst of them is the golden reed {hirmyayo vetasaf^)f which the commentator 
interprets as meaning ap-sumbhavo *gnir vaidyutah, the “ fire of the lightning pro- 
duced in the aerial waters.” 
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three Vedas are merely portions of the preocval Veda, whonce tlu'y 
were derived, or, to adhere to the metaplior, branches of that tree- 
fulcrum (compare verso 38) ; and, moreover, that while shamlha is the 
reality, these branch vedas are not the reality, though those who do not 
understand the Skambha, may take them for such (verse 21). ‘ Some 
people think that the existing branch {i.e, the existing Vedas — compare 
verse 20), which is not the reality {asat), is, as it were {iva)^ the 
highest {paramam) Veda ; on the other hand, those (people) inferior 
(to the former), who believe that it is the reality {sat), worship thy 
branch {i.e. those later Vedas).* Here the word ii'a^ in my opinion, 
implies that the janCih of the first half verse have still a doubt, and, 
therefore, do not identify both the prescval and the existing Vedas; 
whereas, thoiie people introduced with uto {^^ta-n) are more ignorant in 
assuming for certain such an identity, and therefore proceed to a 
practical worship of those Vedas.’* 

I quote in addition some versos from the hymn next in order, 
A.V. X. 8 : — 

Yo Ihniam cha hhavijam cJia sanaiii yai chWiitkhthati \ svar yasya 
cha kevalam tasmai Jyesh(hdya Brahnane namah \ 2. Skamlheneme vishta- 
hhite dyaus cha hJiumis cha tishthatah \ SJcamhhah idaiii sanam Cdmamad 
yat priinad nitnishach cha yat • , • , \ 11. Yad ejaii patati yach cha tish- 
thati pranad apramd nimishach cha yad Ihuvat | tad dadhlra prithmm 
vikarupam tat samhhuya bhavaty cham eva ] 12. Anantaiii vitatam 
purutrd anantam antavach cha d samante | te ndhapdlas charati vichinvan 
vidvdn hhutam uta hhavyam asya \ 13. Prajdpatis charati garhhe antar 
adrihjamdno lahidhd vi jdyate | ardhena vikam hhiivamrh jajdna yad 
asya ardham Jeatamah sa Icetuk . . . . | 16. Yatah Suryaji iMi astam 
yatra cha gachhati | tad eva manye ^haiii jyesh\ham tad u ndtyeti kin- 
chana .... | 20. Yo vai te vidydd aram ydbhydm nirmathyate vasa | 
sa vidvdn jyeshtham many eta sa vidydd brdhmanam mahat . . . . [ 
34. Yatra devdscha mannshydscha ardh ndbhdv iva kitdh | apdm tvd 
pushpem pfichhdmi yatra tan mdyayd hitam .... 37. Yo vidydt 
hutram vitatam yasminn otdh prajdij. imdh \ sutrarn sutrasya yo vidydt sa 
vidydd hrdhnanam mahat | 38. Veddham sUtram vitatam yasminn otdh 
prajdh imdh | sutrarn sutrasydham veda atho yad brdhmanam mahat . . . . | 
43. Pundarikam navadvdram tribhir gunebhir dvritam \ tasmin yad yak- 
sham dfmanvat tad vai brahmavido viduk | 44. Akdmo dhlro amritah 

25 
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svayamhhuh rasena tripto na hutakhanonah | tarn eva vidvm m hihhdya 
mrityor Cdmdnam dhiram ajar am yuvdnam | 

“1. Reverence to that greatest Brahma* who presides over the past, 
the future, the universe, and whose alone is the sky. 2. These two 
[worlds], the sky and the earth, exist, supported by Skambha. Skara- 
bha is all this which ha*s soul, which breathes, which winks .... 11, 
That which moves, flics, stands, which has existed breathing, not 
breathing, and winking ; that omniform (entity) has established the 
earth; that, combined, is one only. 12. The infinite extended on 
many sides, the infinite and the finite all around, — these two the 
ruler of the sky proceeds discriminating, knowing the past and tho 
future of this (universe). 13. (=Vaj. San. 31, 19) Prajapati moves 
within the womb. Though unseen, he is born in many f}rms. With 
tho half [of himself] he produced the whole world. What trace is 
there of the [other] half of him? .... 16. I regard as the greatest 
That whence the sun rises, and That where he sets ; That is not sur- 
passed by anything .... 20. He w'ho knows the two pieces of fire- 
wood from which wealth is rubbed out, he, so knowing, will under- 
stand that which is tho greatest ; ho will know the great divine 
mystery {brdhmana) .... 34. I ask thee regarding that flower of the 
waters, in which gods and men arc fixed as spokes in the nave of a 
wheel, — where that was placed by [divine] skill {mdyd) .... 37. He 
who knows that extended thread on which these creatures ^re strung, 
who knows the thread of the thread, — he knows that great divine 
mystery {hrdhmam). 38. I know that extended thread on which 
these creatures are strung. I know tho thread of the thread, and 
hence, too, that which is the great divine mystery .... 43. The 
possessors of divine science (brahma) know that being within the lotus 
with nine gates, which is enveloped by the three qualities (ywwa«).®^* 
44. Knowing that soul {dtman) calm, undecaying, young, free from 
desire, immortal, self-existent, satisfied with the essence, deficient in 
nothing, a man is not afraid of death.’' 

Some verses in the two preceding hymns speak of the highest, or 
greatest, Brahma, in whatever sense that term is to be understood. 

X am unable to state whether Brahma in the sense of the supreme 


#76 See note in p. 377. 
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Deity occurs elsewhere in the Atharva-veda, unless it be in the follow- 
ing passage (xi. 8, 30 ff.) : yHU dpo yds cha devatdh yd Virud Brah- 
mand saha \ kafir am Brahma prdvikat karlre Hlii Prajdpatih | 31. 
Suryak cJiakshur vdtah prdnam purushasya vi hhejire \ athdsyetaram 
dtmdnarn devdh prdyachhann Agnaye \ 32. Tastmd vai vidvdn purusham 
idam Brahmeti many ate | sarvdh hi asmin devatdh gdvo gosh\he ivdsate | 
“The waters, the gods, Viraj {feminine) with Erahma [entered into 
man]. Brahma entered his body ; Prajapati [presides] over his body. 
31. Surya occupied the eye, and Vata the breath of the man. Then the 
gods gave his other soul to Agni. 32. Wherefore one who knows the 
man thinks, * this is Brahma ; ’ for all the gods are in him, as cows in 
a cowhouse.” 

In the Vajf San. xxiii. 47, wc find the following words : him svit 
Burya-samam jyotih him samudra-samam sarah | .... 48. Brahma 
Surya-samam jyotir dyauh samudra-samam sarah \ “ What light is 
equal to the sun ? What lake is equal to the sea? ” To which the 
following verse gives the answer: “Brahma (neuter) is a light equal 
to the sun. The sky is a lake equal to the sea.” The commentator 
explains Brahma in this passage as standing either for the three Vedas 
or the supreme Brahma. 

In SUtap. Br. x. 6, 5, 9, it is stated in a genealogy of teachers that 
“Tura Kavasheya sprang from Prajapati, and Prajapati from Brahma, 
who is self-existent” {Turah Kdvasheyah Prajdpateh Prajdpatir Brah- 
manah \ Brahma svayamhhu). In another passage, already quoted, 
from the same work (xiii. 7, 1, 1) Brahma (in the neuter), the self- 
existent, is described as performing tapas^ and as sacrificing himself. 
Ibid. X. 4,1,9, a verse is quoted from some hymn which begins, “I 
celebrate the one great imperishable Brahma who was and is to be ” 
{^^Bhdtam hhavishyat prastaumi mahad Brahmaikam ahsharam^^)* 

Again, in the same work, xi. 3, 3, 1, the sam'e being is represented 
as giving over other creatures, except the Brahmacharin, or religious 
student, to death {Brahma vai mrityave prajdh prdyachhat \ tasmai 
Irahmachdrinam eva na prdyachhat). And in xi. 2, 3, 1 ff., there is 
another text, which is interesting not merely as introducing Brahma, 
but as containing what is probably one of the oldest extant expositions 
of the conception of ndma and rdpa (name and form) as comprehending 
the whole of the phenomenal universe. These two words, as is well 
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Rnown, became at a later period technical terms of the Vedanta philo- 
sophy. The passage runs as follows : — 

Brahma vai idam agre usU | tad devm asrijata \iad deviin srishtvd 
eshu lokeshu vyurohayad amhm era Joke Aguini VCnjum antarihhe diry 
era Suryam j 2. Atha alah urdhvdh lokiU tad yCih atah urdhvuh 
deratus teshu tdh deratah rydrohayat sah | yatkd ha era ime dnrlokah 
imds cha deratdh eram u ha era te dvirlokds tdscha devatuh yeshu tdh 
devatdh vydrohayat | 3. Atha Brahma era 2 }ardrdham ayachhat \ tat 
pardrdham gatrd aikshata ^^katham nr imdn lokdn pratyaveydvi^' iti | 
tad drdbhyum era ^^ratyaraid rupena chaira ndmyid cha sah | yasya kasya 
cha ndma asti tan ndma | yasya u api ndma ndsti yad veda nlpena 
tdam rupam ” iti tad rTqyani | etdrad vai idam ydvad rdpam chaira 
ndma cha \ 4. Te ha ete Brahmano mahati ahhre \ sa yb ha ete Brah- 
mano mahati ahhre veda mahad ha era ahhram hhavati | 5. Te ha ete 
Brahmano mahati yakshe \ sa yo ha ete Brahmano mahati yakshe veda 
mahad ha era yaksham hhavati | tayor anyataraj jydyo rupam era ] yad 
hy api ndma rdpam era tat | sa yo hy etayor jydyo vedajyuydn ha tasmud 
hhavati yasmdj jydydn huhhdshati \ mattydh ha vai agre devuh ustih | 
ta yadd era te Brahmand dpxir atha amritdh dsuh | sa yam manasah 
dghdrayati | mano vai rup>am | manasd hi veda ^Udam rupam’^ Hi | 
tena rupam dpnoti \ atha yam vdchah dghdrayati \ vug vai ndma | vdchd 
hi ndma grihndti | tena u ndma dpaioti | etdrad vai idam sarram ydrad 
rupam chaira ndma cha | tat sarram dpnoti | sarram vai akshayyam | 
etena u ha asya ahhayyam sukritam hharaty akshayyo lokah \ 

“1. In the beginning Brahma was this [universe]. He created gods. 
Having created gods, he placed them in these worlds, viz., in this world 
Agni, in the atmosphere Vayu, and in the sky Surya ; (2) and in the 
worlds which were yet higher he placed the gods who are still higher. 
Such as are these visible worlds and these gods/ — even such were those 
(higher) visible worlds in which he placed those (higher) gods, and such 
were those gods themselves. 3. Then Brahma proceeded to the higher 
sphere (pararddha — explained by the commentator to mean the Satya- 
loka, the most excellent, and the limit, of aU the worlds). Having 
gone to that higher sphere, ho considered * How now can I pervade all 
these worlds ? ’ He then pervaded them with two things — with form 
and with name. Whatever has a name, that is name. And then that 
which has no name — that which he knows by its form, that * such is 
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its fonn ’ — that is form. This [universe] is so much as is [i.e. is co- 
extensive with) form and name. 4. These are the two great magni- 
tudes {ahhve) of Brahma. He who knows these two great magnitudes 
of Brahma becomes himself a great magnitude. 5. These are the two 
great manifestations of Brahma. He who knows these two great mani- 
festations of Brahma becomes himself a great thanifestation. Of these 
two one is the greater, viz., form ; for whatever is name is also form. 
He who knows the greater of these two becomes greater than him than 
■whom he wishes to become greater. 6. The gods were originally 
mortal, but when they were pervaded by Brahma they became im- 
mortal. By that which he sends forth from his mind (mind is form ; 
for by mind he knows, ‘ This is form’) — by that, I say, he obtains form. 
And by that jvhich ho sends out from his voice (voice is name ; for by 
voice he seizes name) — by that, I say, ho obtains name. This universe 
is so much as is {i,e. is co-extensive with) form and name. All that ho 
obtains. Now that all is undecaying. Hence he obtains undccaying 
merit, and an undecaying world.’* 

Compare with this the passages of the Brihad Aranyaka TJpanishad, 
which will be found at pp. 75 ff. and 1C5 ff. of Dr. Boor’s translation 
(Bibliotheca Indica, vol. ii. part 3), and the Mundaka Upanishad, iii. 
2, 8, p. 164 of English version. 

Brahma is also mentioned in the following texts of the Taitt. Br. 
ii. 8, 8, 9 : — 

Brahma devun ajanayat | Brahma vikam idam jagat | Brahmanah 
kshattram nirmitam \ Brahma Irdhmanah dtmand | antar asmmn ime 
lohdh I 10. Antar viham idam jagat | Brahmaica hhdtdndm jyesh- 
\ham I Una h ^rhati sparddhitiim \ Brahman devds trayastrmsat | 
Brahmann Indra-prajdpati | Brahman ha vikd hhutdni [ ndvivdntah 
samdhitd | 

** Brahma generated the gods. Brahma [generated] this entire world. 
From Brahma the Kshattriya is formed. Brahma in his essence is 
the Brahman.®’'^ Within him are all these worlds. 10. Within him is 
this entire universe. It is Brahma who is the greatest of beings. Who 

Here there is an allusion to the other sense of brahma as devotion, the peculiar 
function of the Brahman caste. 

»77 “For,” says the commentator, “in the Brahman’s body the supreme Brahma 
is manifested.” 
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can vie with him ? In Brahma the thirty-three gods, — in Brahma, Indra 
and Prajapati, — in Brahma all beings are contained, as in a ship.’^ 

Again, it is said (iii. 12, 3, 1, quoted above, p. 361, note) : ‘‘Lot us 
worship with oblations the first-born god, by whom the entire universe 
which exists is surrounded, — the self-existent Brahma, who is the 
supreme austere fervour1[^rt/?fl«). It is he who is son, he who is father, 
he who is mother. Tapas came into existence the first object.’^ Brahma 
is also mentioned in iii. 12, 9, 7 (where, however, he is described as 
coming into existence) : visvasrijah prathamdh satram usata | sahasra- 
samam prasute nayantah \ iato ha jajne hhuvanasya gopdh \ hiranmayah 
hkimir Brahma ndma | yena mryas tapati tejaneddhah . , , , \ na aveda- 
vid manute tam hrihatam | “ The earliest creators of the universe were 
engaged in a sacrifice for a thousand years .... Thcnc3 sprang the 
protector of tho world, the golden bird called Brahma, by whom the 
sun glows, kindled with flame .... No one ignorant of tho Veda com- 
prehends that great being.’^ Compare Taitt. Br. ii. 8, 9, 6 (quoted 
above, p. 355), iu which Brahma is said to be the forest and the tree 
out of which the worlds were constructed, and as the basis on which 
the creator took his stand when upholding tho universe. 

(8) PrajdpaiL 

As I have observed above (p. 353), the word prajapati, “ lord of 
creatures,’’ was originally employed as an epithet of Savityi and Soma, 
as it also was of Iliranyagarbha (R.V. v. 121, 10). It afterwards, 
however, came to denote a separate deity, who appears in three places 
of tho llig-vcda, x. 85, 43 (« nah prajdfh janayatu Prajdpatih) ; 
X. 169, 4 ; X. 184, 1 (d sinchatu Prajdpatih), as the bestower of 
progeny and cattle. This god is also mentioned in tho Vajasaneyi 
Sanhita, in a verse (xxxi. 19) which comes in after one in which tho 
great Purusha is celebrated (see above, p. 373). The verse is as 
follows : Prajapati^ charaii garhhe antar ajdyamdno hahudhd vijayate | 
tasya yonim paripaiyanti dhirus iamin ha tasthur hhmandni viSvd | 
“ Prajapati moves within the womb. Though he does not become bom, 
he is yet bora in many shapes. The wise behold his womb. In 
him all the worlds stand.” Another verse of the V. S. in which he 

The first half of this verse, as wo have seen, is also found in the A.V. x. 8, 13, 
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is referred to is this (xxxii. 5) ; Yasmuj jutam na purd hinchanaiva 
yah uhahhuva bhuvanuni visvd | Frajupatih prajayd samrardms trini 
jyoimshi sachate sa shodail | “ He before whom nothing was bom, who 
pervades all worlds, Prajapati, rejoicing with his offspring, is joined 
with the three luminaries, as the sixteenth/^ 

Prajapati is frequently alluded to in the Atharva-veda. Several of 
these passages have been already cited above, as x. 7, 7, 17, 40, 41 ; 
x. 8, 13. Some of the others which I have observed are the following: 
In xi. 3, 52, he is said to have formed thirty- three worlds out of the 
oblation of boiled rice (etasmad vat odandt trayastrimiatam lokdn 
nirammita Prajupatih). In xi. 4, 12, he is identified with Prunaj or 
breath [prdmm dhih Prajdpatim). In xi. 5, 7, he is said, along with 
Pararaeshthiji, to have been generated by the Brahmacharin, or reli- 
gious student. In xi. 7, 3, ho is declared to exist in the Uchhishtaj or 
remnant of the sacritice. And in xix. 53, 8, 10, he is said to have 
been produced by Aa/rt, or Time. Most of these passages will be 
quoted at length further on. It will bo seen that in this Veda he is 
not generally regarded as the supreme or primal deity. 

On the subject of Prajapati, 1 have elsewhere (in vols. iii. 4; iv. 
19-24, and 47-51) brought together a considerable number of passages 
from the Shtapatha llrahmana, of which I shall here only repeat the 
substance, adding any further references which I may have noticed as 
occurring elsewhere. Prajapati is sometimes identified with the uni- 
verse, and described (in the same way as Brahma, or entity, or non- 
entity are in other places) as having alone erasted in the beginning, as 
the source out of which the creation was evolved, Shtap. Br. ii. 2, 4, 1 ; 
vii. 5, 2, 6;®’® xi. 5, 8, 1. (See vol. i. p. 24 ; vol. iii. p. 4; vol. iv. 
p. 24.) The same is the case in some other texts adduced by Professor 
Weber in his Ind. Stud. ix. 477 f., whore, however, Vach is associated 
with Prajapati as his companion in concert with whom, and through 

■with the different reading of adfihjamdnah, *‘not being seen,” for ajayammah^ “not 
being bom.'’ The second line ruiia thus in the A.V. : ” With the half he produced 
the whole world. But what trace is there of his [other] half ? " 

S'atap. Br. vii. 5, 2, 6 : Prajapatir vai idam ayre asJd ekah eva | so^kdmayata 
**anmih prajayvya” iti sa prdrwbhyah eva adhi paiun nirmnimlta manasah 
purwham chakahusho 'ham prantid yam srotrad avim vdeko 'jam | tad yad enan 
prdnebhyo *dhi niramimlta tasniM ahuh ^^prandh paiavah" iti ( mam vaiprdmndm 
prathamam | tad yad manaaafy purmham niramimlta tasmdd dkuh ^^purmhah pra» 
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•whom, he completes his work of creation/^ Thus it is said in the 
Ka^haka, xii. 5 (and xxvii. 1) : Prajdpatir vai idam dsit | tasyn Vdg 
dviilyd dsU | tdm mithinam samahhavat \ sd garbham adhatta \ sd 
asmdd apdkrdmat | sd imdh prajdh afrijata | sd Prajdpatim eva pimah 
prdmat \ “Prajapati was this universe. Vach was a second to him. 
He associated sexually with her ; she became pregnant ; she departed 
from him; she produced those creatures; she again entered into l^raja- 
pati.” Again, in the Panehavimsa Er. xx. 14, 2, we are told : ^*Prajd~ 
pa fir vai idam ekah dsit | tasya vdg eva svam dsul vdg dviilyd \ sa 
aiksliata ‘ imdm eva Vdcham vhrijai | iyaih vai idam sarvam vihhavanti 
eshjatP^^ iti | sa vdcham vyasrijata \ sd idam sarvUm vihhavanti ait | sd 
urdhvd uddtamd yafhd apditi dhdrd santatd evam \ Prajapati alone 
was this universe. He had Vaeli too as his own, as tja second to 
him. lie considered ‘ Let me send forth this Vach. She will traverse 
and pervade all this.^ He sent her forth ; she traversed and per- 
vaded all this : she extended aloft, diffused like a stream of water.’ ^ 
In other texts of the Shtap. Br., however, Prajapati is not represented 
as the source of creation, hut only as one of the subsequent and sub- 
ordinate agents, created by the gods, vi. 1, 1, 6 (vol. iv. of this work, 
p. 19 f.), or as springing out of an egg generated by the primeval 
waters, xi. 1, 6, 1 ff. (vol. iv. 21 f.). He is elsewhere said to have 
offered sacrifice in order to produce the creation, ii. 4, 4, 1 (vol. iv. 
24), and to have been himself half mortal and half immortal, x. 1, 8, 
2 ; X. 1, 4, 1 (vol. iv. p. 47), mortal in his body, but immortal in his 
breath, and to have performed tapas for a thousand years, to get rid 
of sin or suffering, pdpman^ x. 4, 4, 1 (vol. iv. 51). 


thamah pasumm vlryavattamah*' iti ) mam vai sarve pmnah | manaai hi sarve 
prdnnh pratishpiitfiJi | tad pad mananah purmhaTa niramimlta taarndd ahuh 
ahah sane paa'avah'* iti puniahyaaya hy eva cte aarve hhavanti | “Prajapati alone 
was at first this [nniverso], lie desired, “ May I create food, and become repro- 
duced.' lie fashioned animals from his breaths, a man from his soul, a horse from 
bis eye, a cow from his breath, a sheep from his car, a goat from bis voice. Inas- 
much as be created these (animals) from his breaths, ih(‘y say that ‘ the breaths aro 
the animals.’ The soul {mama) is the first of the breaths ; and since he fashioned 
man from his soul, they say that ‘ man is the first and strongest of animals.’ The soul 
is all the brcatlis, for they aro all supported in it. Since then ho fashioned man from 
his soul, they say, ‘ man is all the animals,’ for they are all his.” 

*80 I observe that Professor Weber speaks here of the waters the non- 

existent {aaat)y and Brahman as each denoting primeval matter (Urmaterio). 
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Prajapati may thus be said to have two characters, which, however, 
are not not kept distinct in tho Brahmana. On the one hand, he is 
the result of one of the efforts of the Indian intellect to conceive and 
express the idea of deity in tho abstract, as the great first cause of all 
things ; while, on tho other hand, ho is sometimes described as only a 
secondary and subordinate divinity, and even treated as only ono of tho 
thirty-three ficities (as in S'atap. Br. xi. 6, 3, 5. See above, p. 11; 
and Bdhtlingk and Roth’s Lexicon, s v. Prajfipati). In the Brahman a 
itself (xiv. 1, 2, 18) we have the following text, which expresses two 
different aspects under which the god was regarded, though, perhaps, 
these are not identical with the two points of view which I have 
stated ; — Prajdpatir mi eslio yajno lhavati \ ulhaya)n vai etat Frajd- 
patir niruUm cha anirultaklia parimitas clia aparimitas cha | tad yad 
yajiishi Tcaroti yad eva aaya niruUam parimitam rupaf/t tad asya tena 
samicaroti | atha yat tushnlm yad eva asya aniruUam aparimita}7i 
rdpam tad asya tena samharoti | “Prajapati is this sacrifice. Pra- 
japati is both of these two things, declared and undeclared, limited 
and unlimited. Whatever ho (the priest) does with tho Yajus text, 
with that he consecrates that form of Prajapati which is declared and 
limited. And what he (the priest) does silently, with that he con- 
secrates the form of Prajapati, which is undeclared and unlimited.” 
Compare tho Maitri Upanishad, vi. 3 (p. 83 of Professor Cowell’s 
ed.) : dve vdva Brahmano rupe murtam cha arnurtain cha | yan mwrtam 
tad asatyam | yad amurtam tat satyam | “ There are two forms of 
Brahma, tho embodied and the unembodied. Tho former is unreal, 
the latter reul,’^ 


(9) Pram, 

A great variety of other deities, of the most heterogeneous character, 
are celebrated in tho Atharva-veda as the possessors of divine power. 
Though scarcely to bo regarded as instances of an abstract conception 
of the deity, the representations of these gods may bo adduced hero as 
illustrations of the later stages of the luxuriant and multiform Vedio 
mythology and speculation, Ono of these deities is Prana, life or 
breath, to whom a hymn (xi. 4) is dedicated, of which tho following 
is a specimen. In some verses he seems to be identified with Par-i 
janya (see above, pp, 140 f.) ; — 
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1. Prumhja namo yasya sarvam idam vak | yo hhutah sarvasyeharo 
yasmin sarmm pratish^hitam | 2. Kaman te Prana kranddya mmai te 
stanayiUiave | mma& te Prana vidyute namas te Pram varsliate \ 3. Yat 
Prdnah stanayitnund ahhikrandati oahadhih (compare A.V. viii. 7, 21) j 
praviyante garhhdn dadhate atho bahvlr vi jdyante | 4. Yat Prdnah 
'riidv dgate ahhikrandati oshadhlh \ earvam tadd pramodate yat klncha 
hhdmydm adhi | 5. Yadd Prana abhyavarshdd varshtfna prithivim 
mahlm j pasavas tat pra modante “ maho vai no bimishyati ” | 6. Abhi- 
vrishtdh ofthadhayah Prdnena samavadirau j “ dyiir vai nah prdtltarah 
sarvdh hah mrahhir akah^^ | 7. Namae te astu dyate namo htu pardyate \ 
namas te Prdna tishthate dsindyota te namah | 9. Yd te Prdna priyd 
tanur yd te Prdna preyasl \ atho yad bheshajam tava tasya no dhehi 
jlrase | 10. Prdnah prajdh anu vaste pita putram iva priyam \ Prdno ha 
sarvasyeharo yach cha prdnati yach cha nah \ 11. Prdno mrityuh 
Pranas takmd Prdnam devuh npdsate ( Prdno ha safyavddinam uttame 
loke d dadhat \ 12. Prdno Virdf Prdno Beshtri Prdnam sarve npdsate | 
Prdno ha suryas chandramdh Prdnam almh Prajdpatim | .... 15. 
Prdnam dhur Mdtarihdnam Vdto ha Prdnah nchyate | Prdne ha bhutam 
bhavyaih cha Prdne sarvam pratishthitam | 16. Atharvanir dnyirasir 
daivir mannshyajdh uta | oshadhayah prajdyante yadd tvam Prdna jin- 
vasi I .... 18. Yas te Prdna idam veda yasmms chdsi pratish\hitah \ 
sarve tasmai balim hardn amushmin loke uttame j 19. Yathd Prdna 
balihritas tubhyam sarvdh prajdh imdh | eva tasmai balim hardn yas tvd 
irinavat susravah | 

“ Kevcrence to Prana, to whom this universe is subject, who has 
become the lord of all, on whom all is supported. 2. Reverence, Prana, 
to thy shout, to thy thunder, to thy lightnin", and to thyself when 
thou rainest. 3. "When Pmna calls aloud to the plants with thunder, 
they are impregnated, they conceive, they produce abundantly. 4. 
When the season has arrived, and Prana culls aloud to the plants, then 
everything rejoices, which is upon the earth (compare R.V. v. 83, 10, 
above, p. 140). 6. When Prana has watered the great earth with rain, 
then the beasts rejoice, and [think] that they shall have strength. 6. 
When watered by Prana, the plants burst forth [saying], ^ Thou hast 
prolonged our life, thou hast made us all fragrant.* 7. Reverence to 
thee, Prana, coming, and to thee going, and to thee standing, and to 
thee sitting .... 9. Communicate to us thy dear form, thy dearest. 
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with thy healing power, that we may live. 10. Prana clothes the 
creatures, as a father his dear son. Prana is the lord of all, both of 
what breathes and what does not breathe. 11. Prana is death. Prana 
is fever. The gods worship Prana. Prana places the truth- speaker in 
the highest world. 12. Prana is Viraj, Prana is Deshtrl. All worship 
Prana. Prana is sun and moon. They call Prajapati Prana . . . . 15. 
They call Matarisvan Prana; the Wind is called Prana. The past, 
the future, everything is supported upon Prana. 16. The plants of 
Atharvan, of Angiras, of the gods, and of men, grow when thou, 
Priina, quickenest .... 18. Whoever, o Prana, knows this [truth] 
regarding thee, and on what thou art supported — all will offer him 
tribute in that highest world. 19. As, o Prana, all these creatures 
offer thee triJ)ute, so shall they offer tribute in that highest world to 
him who hears thee with willing ears.’ ” 

(10) Rohita. 

Ilohita, probably a form of the Fire and of the Sun (though he is 
also distinguished, in the hymn I am about to quote, from both these 
gods), is another deity who is highly celebrated in the Atharva-veda, 
where one hymn (xiii. 1) and parts of others are appropriated to his 
honour. The following are some of the verses in which his power is 
described, xiii. 1, 6: — 

6. Rohito dydvu-prithirl jajuna Ultra tanixm Parameshtlfi tatdna | 
tatra siSrUje Ajah Ehipddo adrmhad dyavd-prithivi halcna | 7. Rohito 
dydvd-prithivi adrimhat tena svah stabhitam tern ndkah | tenantarikshaiJi 
vimitd rdjamsi tena devdh amritatvam avtndan | 13. Rohito yajnasya 
janitd muJeham cha Rohitdya vdchd irotrena mamsd juhomi \ RohitaiJi 
devdh yanti sumanasyamdndh | .... 14. Rohito yajnam vyadadhud 
Vikmkarmane tamdt tejdmi npa md imdny dguh | . . . . 25. Fb Rohito 
vrishabhas tigmakingah pari Agnim pari Suryam babhuva | yo vishta- 
bhndti pjrithivm divaih cha tasmdd devdh adhi sfishtth srijante | 26. 
Rohito divam druhad mahatah pari arnavdt \ sarvah ruroha Rohito 
ruhahi | 37. Rohite dydvu-prithivl adhi irite vasujiti gojiti | . . . . 55. 
Sa yajnah prathamo bhuto bhavyo ajdyata | tasmdd ha jajne idam sarvam 
yat kincha idam virochate Rohitena rishind ^^bhritam \ 

Ilohita produced heaven and earth there Parameshthin stretched 



396 


UCUniSHTA. 


the cord. There Aja Ekapada was sustained. He established heaven 
and earth by his force. 7. llohita established heaven and earth ; by 
him the sky was supported, by him the heaven. Ey him the atmo- 
sphere, by him the regions were meted out. Through him the gods 
obtained immortality. 13. llohita is the generator, and the mouth ot 
sacrifice. To Eohita I offer my oblation with voice, ear, and mind. 
To llohita the gods resort with gladness .... 14. llohita offered a 

sacrifice to Visvakarman. From it these fires have readied me 

25. Tlio gods frame creations out of that llohita who is a sharp- 
horned bull, who surpasses Agni and Surya, who props up the earth 
and the sky. 26. llohita ascended the sky from the great ocean ; ho 
ascended all ascents.®®* 37. In llohita, who is the conqueror of wealth 
and cows . ^ . the heaven and earth are sustained . . . .f.55. He first 
became the sacrifice, both past and future. From him sprang all this 
whatever there is which shines, developed by llohita, the rishi.’^ 

In the second hymn of the same book, in which the sun is celebrated, 
llohita is also named in the following verses : — 

39. Boliitnh halo ahhavad Rohito Ujre Prajdpatih | Rohito yqjndndm 
mukhatJi RohiUih star dbharut | 40. Rohito loko ahhavad Rohito Hyatapad 
dicam \ Rohito rasmihhir hhumim samadram ami sam charat | 41. 
Sarvdh dikh Bamacharad Rohito ^dhipatir divah \ divarn sanmdram ad 
hhumim sarcam Ihiitam vi rakshati \ 

“ 39. llohita became Time ; llohita formerly became Prajapati. 
llohita is the mouth of sacrifices, llohita produced the sky, 40. 
llohita became the world ; llohita shone beyond the sky ; Eohita 
traversed the earth and ocean with his rays. 41. Kohita traversed all 
the regions, llohita is the ruler of the sky. Ho preserves heaven, 
ocean, and earth — whatever exists.” 

And yet the gods are said to have generated llohita (A.V. xiii. 
3, 23 ; yad Rohitam ajanayanta devdJi). 

(11) Uchhishta. 

In the hymn which follows divine power is ascribed to the remains 
of the sacrifice (Uchhishta) : 

A.V. xi. 7, 1 : Uchhishte ndma rdpam cha uchhishte loka^ dhitah ] 

Here, as well as in verses 8 and 9, there is a play on the connection of Eohita 
with the root, ruh, to ascend,” or “grow.” 
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uchhishte Indrai cjia AgniS cha vmani antah samtihiiam | 2. UchJiish(e 
dydvd-pritliivi vikam Ihutam samdhHam | dpah samudrah TJchlmh^e 
chandramdh vdiah dhitdh \ 3. Sann Uchhishte asam chohhau mritynr 
vdjah Frajdpatih | . . . . 4. . . . Brahma vikasrijo dasa | ndhhim iva 
sarvatai chakram Uchhishte devatdh srituh | .... 14. Nava hhumlh 
samudrah Uchhishte 'dhi kritdh divah | a suryo Ihdti Uchhishte ahordtre 
api tan mayi \ 15. Upahamyam Vishuvantam ye cha yajndh yuhd hitdh | 
hihhartii lhartd vikasya Uchhishto janituk pitd \ 16. Pita janiiur 
Uchhishto asoh pautrah pitdmahah \ sa kshiyati vikasya Udno vrishd 
hhumydm atighnyah | 17. Etitaiii sat yam tapo rdshtram sramo dharmas 
cha karma cha | Ihutdm hhavishyad Uchhishte vlryam lakshmir halam 
hah I . . . . 20. Ardhamdsds cha mdsdkha driavdh rituhhih saha ( 
Uchhishte ghoshamr dpah stanayitnuh srutir malii | sarkardh sikatdh 
asmdnah oshadhayo vtrudhas trim | 21. Ahlirdni vidynto varsham 
Uchhishte samritd kitd | .... 23. Yach cha prdnati prdnena yach cha 
pasyati chakshushd | Uchhishidj jajnire sarve divi devdh divikitah | 24, 
Richah sdmdni chhanddmsi purdnaih yajiishd saha \ Uohhishtdj — | 25. 
Prdndpdnau chakshuh kotram akshitis cha kshitis cha yd | UchhishfaJ — | 

26. Anandah moduh pramitdo ahhimoda-mndas cha ye | UchhishfaJ — | 

27. Devdh pitaro manushydh gandharvdprarasa^ cha ye | Uchhishtdj | 

<‘Iii the Uchhishta (remains of the sacrifice) are contained name, 

form,®^'* the world, Indra and Agni, the universe, (2) heaven and earth, 
all that exists, the waters, the sea, the moon, and the wind. 3. In 
the Uchhishta are both tlio existent and the non-existent {san^ asam^ 
chuy masculine), death, food (or strength), Prajapati .... 4. Brahma, 
the ten creators of all thingvS,®^^ the gods, are fixed on all sides to the 
Uchhishta as [the spokes] of a wheel to the nave.’’ So, too, the Rik, 
Saman, Yajus, the hymns, the different sorts of sacrifices, and parts of 
the ceremonial, etc., are comprehended in it (verses 5-13). ‘‘ 14. 

Nine earths, oceans, skies, are contained in the Uchhishta. The sun 
shines in the Uchhishta, and in me the UchhislUa are day and night. 
15. The Uchhishta {masculine)^ the sustainer of the universe, the 
father of the generator, upholds the Upahavya, the Yishuvat, and 

w* Sec verse 12 of the hymn to Purusha, A.V. x. 2, above. 

Are these the ten Maharshis mentioned by Maim, i. 31 f. ? In A.V. xi. 1, 1, 3, 
mention is made of the seven Rishis, the makers of all things [hhuta-kritah). Seo 
also A.V. xii. 1, 39 ; and the 1st vol. of this work, pp. 37 and 41, notes. 
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the saciifices which are secretly presented. 16. The Uchhishta, the 
father of the generator, the grandson of spirit (asw), the primeval 
parent, the lord of the universe, the bull, dwells triumphant (?) on the 
earth. 17. Ceremonial, truth, rigorous abstraction, dominion, effort, 
righteousness and works, past, future, strength, prosperity, force, 
reside in the Uchhishta, which is force (compare x. 7, 1, above). 
20. In the Uchhishta are embraced the resounding waters, thunder, 
the great sruti, pebbles, sand, stones, plants, grass, (21) clouds, light- 
nings, rain. 23. From the Uchhishta sprang whatever breathes and 
secs, with all the celestial gods, (24) the Rich and Saman verses, 
metres, Puranas, and Yajus, two of the vital airs (^;ra«» and a^ma), 
the eye, the ear, impcrishablcness, perishablcness, (26) pleasures, en- 
joyments, (27) the Fathers, men, Gandharvas, and Apsarafees.’^ (Com- 
pare A.V. xi. 3, 21.) 

(12) Sacrificial Implements, etc., etc. 

Similar divine powers are ascribed to different sacrificial ladles in 
A.V. xviii. 4, 5 ; ** The Jahu has established the sky, the Cpabhrit 
the atmosphere, and the Dhruva the stable earth {Juhur dadhara 
dyam upahhrid antariksharn dhnivd dadhara prithivm pratishthdm). In 
II. V. vi. 51, 8, it is said of namas, “ adoration,” that it has supported 
the earth and the sky, and rules the gods ” {yiamo dadhara prithivm 
uta dxjdm | namo devehhyo namah lie eshdm). See also A.V. iv. 35, 
3-6, where the odana oblation is said to support heaven and earth, 
etc. ; A.V. xix. 32, 9, where a similar power is ascribed to the sacri- 
ficial grass ; and A.V. x. 10, 4, 26, 30, 34, where wonderful attributes 
are predicated of the Va^a (cow). 

(13) Anumati, 

In a hymn to Anumati (according to Professor Roth the goddess of 
good will, as well as of procreation), A.V. vii. 20, she is thus identi- 
fied with all things (verse 6): Anumati was all this [universe], 
whatever stands or walks, and everything that moves. May we, o 
goddess, enjoy thy benevolence; for thou, Anumati, dost favour us” 
{anumatih sarvam idam labhuva yat tishthati charati yad u eha vikam 
^ati I tasyds U devi sumatau sydma Anumate anu hi mamsase nah). 
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(M) The Oxj or Kettle. 

In A.V. iv. 11, 1, a divine power is ascribed to the “Ox/’ which, 
however, Professor Aufrccht thinks can only be regarded as a meta- 
phorical ox, as it has an udder (verse 4), and gives milk; and he 
supposes a kettle with four legs, the Gharma, to be intended. As that 
vessel was used for boiling milk and other materials for sacrificial 
purposes, the allusions in this hymn to milk become intelligible ; and 
possibly the four-legged kettle may, by its form, have suggested the 
figure of an ox. 

1. Anadi'nn dadhdra frithieim uta dijCim amdvun dadhdra uru antar- 
ihham \ anadvdn dadhdra pradisak shad urvir anadvdn visvani hhuva- 
nan d vivesaj^ 2. Anadvdn Indro sa pakihhyo vi chashte traydn sakro vi 
mimlte adhvanah | hhfitam hhavishyad hhtivand diihdnali sarvd devdnum 
charati vratdni | 3. Indro jdto manushyeshu antar gharmas taptas 

charati Sosuchdnah | . o. Yasya nese yajnapatir na yajno na asya 

data lie na pratigrahitd | yo vtivajid viivahhrid viivakarmd gliarmaih no 
Iruta Icatamai chatushpdt j 

“ The ox has established the earth and the sky ; the ox has esta- 
blished the broad atmosphere; the ox has established the six vast 
regions ; the ox has pervaded the entire universe, 2. The ox is Indra. 
He watches over the beasts. As S'akra (or mighty) he measures the 
threefold paths. Milking out the worlds, whatever has been or shall 
be, ho performs all the functions of the gods. 3. Being born as Indra 
among men, the kindled and glowing kettle works .... 5. That which 
neither the lord of the sacrifice nor the sacrifice rules, which neither the 
giver nor the receiver rules, which is all-conquering, all-supporting, 
and all-working, — declare to us the kettle, what quadruped it is,” 

« ( 15 ) The Brahmaehdrin, 

The hymn to be next quoted ascribes very astonishing powers to the 
Brahmacharin, or religious student. Some parts of it are obscure, but 
the translation I give, though imperfect, will convey some idea of the 
contents : — 

A.V. xi. 5, 1 : Brahmachdrl ishnami charati rodasl uhhe tasmin devdh 
sammanaso bhavanti | sa dadhdra prithivlm divan cha sa dchdryam 
tapasd pipartti \ 2 . Brahmachdrinam pitaro devajandh prithag devdh 
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animmjanti sarve | gandharvclh enam anmyan traymtrimat trUatdh 
shatsahasruh | sari'dn %a devun tapasd piparti | 3. Achuryah tipanaya- 
mdno Irahmachdrinam krimde garlhe anlah \ tarn rains tisrah itdare 
lihharti tarn jdtaiii drasJi^um abhisamyanti devdh I 4. lyam samit prithivl 
dyaur dvittya utdniariksham samidhCi primti [ hrahnacMri samidha 
mekhalayd sramena lokdms tapasd piparii j 5. Pdrvo jdto Bralmano 
Irahnaclidri gharmaiii vasdnas ta 2 )asodattsh(hat | tasmdj jdtam hrdh- 
mamm Brahma jyesh\ham devds cha sarve amritem sdkam [ 6. Brah- 
machdri eti samidha samiddhah kdrshnayn vasdno dihhito dirgliamaSruh | 
sa sadyah eti purvasmdd tUtaram samiidram lokdn sangrilhya miihur 
dcharikrat j 7. Brahmaclidri janayan hrahma apo loham Prajdpatim 
Parameshthinam Virdjam | garlho bhutvd amritasya yondv Indro ha 
bhiitvd asurdm iaiarda | 8. Achdryas talaksha, nabhasl nhhe ime urvi 
gambhire gjrithivm divam cha | te rakshati tapasd brahmaclidri tasmin 
devdh samrnanaso bhavanti | 9. Imam bhiimm pfithivun brahmaclidri 
bhikshdm d jabhdra prathamo divam cha ) te kritvd samidhdv updste iayor 
drjntd bhivandni visvd | 10. Arvdg any ah paro anyo divasprishihdd 
guild nidhi nihitau brdhmanasya | tan rakshati tapasd brahmaclidri tat 
kevalam krinute brahma vidrdn | 16. Achdryo brahmaclidri brahmaclidri 
Prajdpatih | Prajdpatir vi rdjati virdd Indro ’bliavad vak | 17. Brah- 
macharyena tapasd rdjd rdsh(ram vi rakshati | dchdryo brahmacliaryena 
brahmachdrinam ichhate | 18. Brahmacliaryena kanyd yuvdnam vindate 
patim I anadvdn bramacltaryena asvo ghdsaih jigishati | 19, Brahmacha* 
ryena tapasd devdh mrityum apdghnata 1 Indro ha brahmacliaryena deve^ 
bhyah svar dbharat | 20. Oshadhayo bhdtabhavyam aliordtre vanaspatih | 
samvatsarah saha ritxihhis te jdtdh brahmaclidrinah \ 21. Pdrthivdh 
divydh pasavah dranydh grdmyds cha ye | apakshdh pakshinas cha ye te 
jdtdh brahmachdrinah \ 22. Priihah sarve prdjdpatydh prdndn dtmasu 
bibhrati \ tun sarvdn brahma rakshati brahmachdrxni Obhritam .... 26. 
Tdni kalpayad brahmaclidri salilasya prish\lie tapo HiSfithat tapyamdnah 
samudre | 

The Brahmachfu’in works, quickening both worlds. The gods are 
joyful in him. He has established the earth and the sky. He satis- 
fies his acharya (religious teacher) by tapas. 2. The Fathers, the* 
heaverdy hosts, all the gods separately, follow after him, with the 6333 
Gandharvas. He satisfies all the gods by tapas. 3. The acharya, adopt- 
ing him as a disciple, makes him a Brahmacharin even in the womb,. 
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and supports him in the belly for three nights. "When he is born the 
gods assemble to see him. 4. This piece of fuel is the earth (compare 
verse 9), the second is the sky, and he satisfies the air with fuel.“^ 
The brahmachiirin satisfies the worlds with fuel, with a girdle, with 
exertion, with tapas. 5. Horn before Brahma, the Brahmacharin arose 
through tapas, clothed with heat. From him was produced divine 
knowledge (brahmana), the highest Brahma, and all the gods, 
together with immortality. 6. The Brahmacharin advances, lighted 
up by fuel, clothed in a black antelope’s skin, consecrated, long-bearded. 
He moves straightway from the eastern to the northern ocean, com- 
pressing the worlds, and again expanding them. 7. The Brahmacharin, 
generating divine science, the waters, the world, Prajapati, Paramesh- 
thin, Viiiij, Saving become an embryo in the womb of immortality, 
having become ludra, crushed the Asuras. 8. The Acharya has con- 
structed both these spheres, broad and deep, the earth and the sky. 
The Brahmacharin preserves them by tapas. In him the gods are 
joyful. 9. It was the Brahmacharin who first produced this broad 
earth and the sky as an alms. Making them two pieces of fuel (com- 
pare verse 4), he worships. In them all creatures are contained. 10. 
The two receptacles of divine knowledge are secretly deposited, the one 
on this side, the other beyond the surface of the sky. The Brahma- 
charin guards them by tapas. Wise, he appropriates that divine 
knowledge as his exclusive portion .... 16. The Brahmacharin is the 
Acharya, the Brahmacharin is Prajapati; Prajapati shines [vi rujati ) ; 
the shining (Viraj) became Indra, the powerful. 17. Through self- 
restraint and tapas a king protects his dominions. Through self- 
restraint an Acharya seeks aftor a Brahmacharin. 18. By self-restraint 
a damsel obtains a young man as her husband. By self-restraint an 
ox and a horse seek to gain fodder. 19. By self-restraint and tapas 
the gods destroyed death. By self-restraint Indra acquired heaven 

See Asvoluyana’s Grihya Sutras, ed. Stenzler, pp. 12 ff., where the initiation of 
the Brahmacharin, or religious student, is described. Part of the ceremony is that he 
throws fuel {samidh) on the fire, which he invokes with texts. This ritual is pro- 
bably alluded t<f in the hymn before us. Tho Brahmacharin is also mentioned in 
Il,V. X. 109, 5, where he said to be one member of the gods {sa devandm bhavati 
ekam atigam). 

The words brahma jj/eshthamt employed in A.V. x. 7, 32 ff., and x. 8, 1, appear 
to designate a personal being (see above}. The same may be the cose here. 

26 
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from [or for] the gods. 20. Plants, whatever has been, whatever shall 
bo, day and niglit, trees, the year, with the seasons, have been pro- 
duced from the Brahmachfirin. 21. Terrestrial and celestial beings, 
beasts, both wild and tame, creatures without wings and winged, have 
been produced from the Brahmacharin. 22. All creatures which have 
sprung from Prajapati have breath separately in themselves ; all of 
these are preserved by divine knowledge {brahma), which is produced 
in the Brahmacharin .... 26. These things the Brahmacharin formed ; 
on the surface of the water he stood performing tapes '^®® in the sea.’* 
The Taitt. Br. iii. 10, 11, 3, tells a story illustrative of the great 
virtue ascribed to brahmacharyya, or religious self-restraint : — 

Bharadvujo ha trihhir dyurbhir hrahmachanjam uvdsa \ taih hajirnim 
sthaviram saydnam Indrah npavrajya uvdeha Bharddvdja yat U 
chaturtham dyur dadydm km etena kurydh^^ iti | ^^hrahmacharyam 
era enena chareyam ” Hi ha tivdcha | tatJi ha yirirupdn avijndtdn tva 
darkydnehakdra | teslidm ha ekaikasmdd miiehtim ddade \ sa ha uvdeha 
** Bharadvuja^' ity dmantrya ^^veddh mi ete | anantdh vai veddh | etad 
mi eiaii trihhir dyurhhir anvavochathdh | atha te itarad ananuktam eva | 
ehi imaiii viddhi [ ayaiii vai sarvavulyd ** iti 1 

‘‘ Bharadvaja practised brahmacharyya during tnree lives. Indra, 
approaching him when he was lying decayed and old, said: *Bharad- 
vfija, if I give thee a fourth life, what wilt thou do with it?’ 
lie answered : ^ I will use it only to practise brahmacharyya.’ Ho 
showed him three objects, as it were unknown, in the shape of moun- 
tains. From each of these he took a handful. He said, addressing 
him : * Bharadvaja, these are the Vedas; the Vedas are infinite. This 
is what thou hast recited during these three lives. But other things 
have remained undeclared by thee. Now learn this (Agni Savitra). 
This is universal knowledge.’ ” 

(16) Kdma, 

Wo have already seen above, that in B.V. x. 129, 4, desire is said 
to have been the first movement that arose in the One after it had 
come into life through the power of fervour or abstraction. This 
Kama, or desire, not of sexual enjoyment, but of good in general, is 
celebrated in the following curious hymn (A.V. ix, 2) as a great power 

Compare A.V. x. 7, 38, quoted above. 
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superior to all the gods ; and is supplicated for deliverance from 
enemies. Desire, as the first step towards its own fulfilment, must be 
considered as here identified with successful desire, or with some 
deity regarded as the inspirer and accomplishcr of the wishes of liis 
votaries : — 

1. Sapatnorhanam rishabham ghritena Kdmim ^ikshdmi hamJid 
Ojyena \ nlchaih sapatnun mama pddaya tvam ahhishfiito maJiatd vir- 
yena \ 2. Yad me manaso na priyafa na chahhusJio yan me hahhadi "'^^ 
ndhhinandati \ tad dushsJivapynam pratimunchdmi sapalne Kdmam statvd 
%id aham hhideyam \ 3. Lushshapnyam Kama duritam cha Kama apra- 

5”’ In A.V. iii. 29, 7, some light is thrown upon the process by which Kama 
came to be rc^^rded as a deity. Wo there read: “Who hath given this, and to 
whom ? Kama has given it to Kama (/.<*. the inspirer, or tullillcr, of desire, lias 
given it to desire). Kama is the giver {i,€, the inspirer, or fiiUiller, of desire) ; 
Kama is the receiver. Kama hjis^ entered into the ocean. Throiigli Kama I receivo 
thee, Kama, this is thine” {jeah idaih latmai addt knmah kamui/u nildt | hdmo ddld, 
kdmah pratigmhlta lumah samwlram a vivesa \ Idmnia tid prutiyrihmmi Kama etat 
te). This verso is, I find, (pioted by Mr. Colebrookc, ^lis. Ess. i. 210, as a te-\t 
forming part of the Indian marriage ritual. Sec also Taitt. Br. ii. 2, 5, .5f. The 
allusion hero made to Kama entering the ocean recalls the fact that Agni is olteii said 
to be produced from or e.\ist in the waters (R.V. x. 2, 7 ; x. 51, 3 ; x. 91, 6 ; A.V. 
i. 33, 1 ; iii. 21, 1). And in A.V. iii. 21, 4, Kama is distinctly identilied with Agni : 
“The god (Agni), who is omnivorous, whom they call Kama, whom they call tho 
giver and the receiver, ivlio is wise, strong, pre-eminent, uneon(|uerable ; — to these 
Agnis let this oblation be offered” {yo devo vih'dd yam u Idmam ahar yam dhtamm 
pratiyrihnantam dhuh \ yo dhlrah sakrah j>aribhTtr addhhyas tehhyo agmhhyo hutam 
astv etat). See also S.V. ii. lOGO (=:A.V, vi. 36, 3; Vaj. Sanh. xii. 117) aymh 
priyeshu dhdmasu kdmo hhutasya hhavyasya \ samrTid ekovirdjati \ “ Agni, Kama, 
the one monarch of things past and future, shines in his dear abodes.” See also Taitt. 
Sanh. ii, 2, 3, 1. Aynaye Kumdya “To Agni Kiiraa, etc.” See also the passages 
cited by Professor Weber, Ind. Stud. v. 225, f. In some parts of tho hymn before 
us, (A.V. ix. 2) tho same identification ^ of Kama with Agni appears to be made. 
Thus in v. 1, Kama, and in v. 8, Kama and other gods, are said to be worshipped 
with butter, an oblation especially appropriate to Agni. In vv. 4 and 9, Agni is 
called upon to burn the dwellings of the worshipper’s enemies, whom Kama had just 
been besought to destroy. Again, in v. 25, the auspicious bodies, or manifestations 
[tanvah) of Kama arc referred to just as those of Agni are in otlier hymns (as R.V. 
X. 16, 4 : A.V. xviii. 4, 10 ; corap. Vaj. S. xvi. 2). On tho other hand, however, 
Agni is specified separately from Kama in v. 6 ; and in v. 24, Kama is represented as 
superior to Agni, as well as to Vuta, Surya, and Chandramas (tho moon). In v. 9, 
Indra and Agni are mentioned along with Kama, though the verb with which these 
gods are connected is in the dual. But although in these verses Agni and Kama are 
distinguished from each other, K^ma may be there looked upon as a superior form of 
the other deity. 

Compare Messrs. Bohtlingk and Roth’s Lexicon, s.v. him. 
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jasidm asvagatdm avartim | ugrah Udnah prati miincha tasmin yo ama^ 
hhyam amhurand chikitsdt | 4. Nudasva Kama pranudasva Kama 
avarttim yantu mama ye sapatndh | teshdm mitdndm adhamu tamdmi 
Agne vdsimii nirdahi tram \ 5. <S'a te Kama duhtid dhenur xichyate ydm 
uhur Vdcham havayo Virdjam | tayd sapatndn pari vrindhi ye mama 
pari endn prdnah jMsavo juanam vrimklu | . . . . 7. Visi'e devdh mama 
ndtham lhavantu sarve devdh havam d yantu me imam | 8. Idam djyad 
ghritavaj jushdndh Kdma-jyefih{hOk ilia madayadhvam | Jcrinvanto mahyam 
asapatnam eva | 9. Lidrdgni Kama saralham hi bhutvu nichaih sapatndn 
mama pudayuthah | teshdm panndndm adhamu tamdmi Agne vustuni anu 
nirdaha team | 10. Jahi team Kdma mama ye sapafndh andha tamdinsi ava 
pddayaindn | nirindriydh arasah santu sarve md te jlvishuh katamach chand- 
hah I 11. Avadhit Kamo mama ye sapatndh xirviii lokam affarad mahyam 
edhatum | mahyam namantdm pradihs chatasro mahyam shad urvlr ghritam 
a vahantu [ Vl.Te adharanchah pra pJavantam Minna nauriva landha^ 
nut I 7ia sdyaka-pranutldndm punar asii nivartanam | .... 16. Yat ie 
Kdma sarma trivarutham ttdhhu hrahma varma vilatam anativyadhyaiTh 
kritam | tena sapatndn — | 17. Yena devdlj, asurdn pranudanta yenendro 
dasyiin adhamam tamo nindya | tena tvam Kdma mama ye sapatnds tdn 
asmdl lokdt pra nudasva duram | 19. Kdmo jajne prathamo nainafa 
devdh dpuh pitaro xia martydh | tatas tvam asi jyOydn visvahd mahdms 
tasmai te Kdma namah it krinomi | 20. Ydvatl dyavd-prithivl varimnd 
ydvad dpah sishyadur yuvad Agnih | iatah — | 21. Yuvaiir disah pra- 
diso vishuchir ydvatir dsdh abhichakshandh divah | tatah — | 22. Ydvatlr 
bhringdh jatvah kururavo xjdvatir vaghul^ tjikshasarpyo babhUvuh \ 
tatah — I 23. Jydydn nimishato Uhi tishfhato jydydn samudrad asi Kdma 
Manyo — [ 24. Na vai Vdtas chana Kumam dpnoti ndgnih sdryo nota 
chandramuh | tatah — | 25. Yds te iivds tanvah Kdma bhadruh ydbhih 
iatyam bhavati yad vrinishe | tubhis tvam asmun abhisamvi^asva anyatra 
pdpir apa vesaya dhiyah ( 

1. With oblations of butter I worship Kama, the mighty slayer 
of enemies. Do thou, when lauded, beat down my foes by thy great 
might. 2. The sleeplessness which is displeasing to my mind and eye, 

•89 In the Taitt. Br. ii. 8, 8, 8, S'raddha, or faith, is said to be the mother of 
Kama {haddham kdmasya mataram). This, however, the commentator explains os 
signifying merely that she is the means of obtaining all desired rewards, since no 
action takes place unless men have faith {ad iyam ichhd vikaaa-vyatirekena kaaydpi 
vyavahdraaya abhdvdd ^*Kdmaaya nidtaram" kdmyamdnaphaksya utpMikdm), 
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■which harasses and docs not delight me, that sleeplessness I let loose 
■upon my enemy. Having praised Kama, tfay I rend him. 3. Kama, 
do thou, a fierce lord, let loose sleeplessness, misfortune, childlessness, 
homelessness, and ■want, upon him who designs us evil. 4. Send them 
away, Kama, drive them away ; may they fall into miseiy, those who 
are my enemies. When they have been hurled into the nethermost 
darkness, do thou, Agni, burn up their dwellings. 5. That daughter 
of thine, Kama, is named the Cow, which sages call Vach Viraj. By 
her drive away my enemies. May breath, cattle, life, forsake them. 
.... 7. May all the gods be my defence ; may all the gods attend 
upon this my invocation. 8. Ye [gods], of whom Kama is the highest, 
accepting this oblation of butter, be joyful in this place, granting me 
deliverance A’om my enemies. 9. Indra, Agni, and Kama, mounted 
on the same chariot, hurl ye down my foes ; when they have falleii 
into the nethermost darkness, do thou, Agni, burn up their dwellings. 
10. Kama, slay my enemies ; cast them down into thick (literally, 
blind) darkness. Let them all become destitute of power and vigour, 
and not live a single day. 11. Kama has slain my enemies, has made 
for me wide room and prosperity. May the four regions bow down 
to me, and the six worlds bring fatness, 12 (=A.V, iii, 6, 7), Let 
them (my enemies) float downwards like a boat severed from its 
moorings. There is no return for those who have been put to flight 
by our arrows .... 16. With that triple and effectual protection of 
thine, o Kama, that spell {hrahma\ which has been extended [in front 
of us as] armour, and made impenetrable, do thou drive away, etc. (as 
in V. 5). 17. Do thou, Kama, drive my enemies far from this world 
by that [same weapon, or amulet] wherewith the gods repelled the 
Asuras, and Indra hurled the Easyus into the nethermost darkness.*®® 
(Verse 18 is nearly a repetition of verso 17.) 19. Kama was born the 

In A.V. viii. 6, 3, mention is made of a jewel or amulet, “by wliieh Indra slew 
Vrittra, overcame the Asuras, and conquered heaven and earth, and the four regions” 
[anenendro manina vrittram ahann aiienuituran paruhhavayad manlshl). And in 
A.V. viii. 8, 6 ff. we are told of another instmment of offence belonging to Indra, in 
addition to the thunderbolt, arrows, and hook, described in the 11 V. (see above, 
p. 87 f.) viz., a net. 6. “ The air was his net ; and the great regions the rods for 
extending the net. Enclosing within it the host of the Dasyus, S'akra overwhelmed 
it. 7. Great is the net of thee who art groat, 0 heroic Indra I . . . , Within it 
enclosing them, S'akra slew a hundred, a thousand, ten thousand, a hundred millions 
of Dasyus, with his army.” 
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first. Him neither gods, nor Fathers, nor men, have equalled. Thou 
art superior to these, ancl for ever great. To thee, Kama, I offer 
reverence. 20. Wide as are the heaven and earth in extent ; far as 
the waters have swept ; far as Agni [has blazed] ; — thou art yet 
superior to these (as in verse 19). 21. Great as are the regions and 

the several intermediate regions, the celestial tracts, and the vistas of 
the sky, — thou art yet superior, etc. 22. As many bees, bats, reptiles, 
vaglias (?), and tree-serpents as there are, thou art yet superior, etc. 
23. Thou art superior to all that winks, or stands, — superior to tho 
sea, 0 Kama, Manyu. Thou art superior, etc. 24. Even Vata (the 
AVind) docs not vie with Kama, nor does Agni, nor Surya, nor Chand- 
ramas (the Moon). Thou art superior, etc. 25. With those auspicious 
and gracious forms of thine, o Kama, through which that* which thou 
choosest becomes real, — with them do thou enter into us, and send 
malevolent thoughts away somewhere else.’* 

A.V. xix. 52, is another hymn addressed to the same deity. 

It is well known that Greek mythology connected Eros, the god of 
love, with the creation of the universe, somewhat in tho same way as 
Kama is associated with it in E.V. x. 129, 4 (see above, p. 357). 
Thus Plato says in the Symposium (sec. 6) : 

FopPj^ yap *'EpcoTO<f ovt ^eiaiv ovre Xeyovrai W* ovSevo^ ovre 
IBkotov 6vt€ TToirjTOVf ttW ^HaioSo^i TrpcjTOV pLev (j)7jal yeveadat, 

' ** dvrap eirevra 

ydi ivpv(TT€pvo^, irdvT(ov eSo? da^aXh diet, 

^TjS^Epo^r 

^rjal p,€Td TO %tt09 3 uo tovt(o yeviaOai, yrjv re /cal ''Epcora, 
IlappLevLhi)^ Sk Tt]v yiveaiv X^ei, “ irpconaTov fih "’EpcoTa Oewv 
liTjTLaaTo TravTuyvJ' ^HaloBco Be kcli ^ AKovaiXeui^ opLoXoyel, ovtco 
TToXXaxoOev opLoXoyelrac o "Epwv eV rot? irpea^vraTOL^s icvai, 

“ Eros neither had any parents, nor is he said by any unlearned man 
or by any poet to have had any. But Hesiod declares that chaos first 
arose, and * then the broad-bosomed earth, ever tho firm abode of all 
things, and Eros.* He says that, after chaos, these two things were 
produced, the earth and Eros. Parmenides, too, speaks thus of tho 
creation, * He devised Eros the first of all the gods.* And Acusilaus 
also agreed with Hesiod. From so many quarters is Eros admitted to 
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be one of the oldest deities.” (See the article Eros in Dr. Smith’s 
Dictionary of Greek and Roman Biography and Mythology, and the 
authorities there referred to.) 

In another hymn of the A.V. (iii. 25), Kama, like the Eros of the 
Greeks, and Cupid of the Latins, is described as the god of sexual love. 
The commencement of it is as follows : 

Uttidas tvu uttudatu md dhrithuh iayane sve | ishuh Kdmasija yd 
hhimd tayd vidhyumi tvu hridi | 2. Adhiparnum Kdma-salyum uhuih 
sanhalpa-hulmaldni | tarn stisamatdm Jeritvd Kamo vidhyatii ivd hridi | 
3. Yd plihdMrh ioshayati Kdmasyeshtih stmnmfd | . . . . tayd vidhydmi 
ivd hridi | 

May the disquieter disquiet thee. Do not rest upon thy bed. 
With the tc#rible arrow of Kama I pierce thee in the heart. 2. May 
Kama, having well directed the arrow which is winged with pain, 
barbed with longing, and has desire for its shaft, pierce thee in the 
heart. 3. With the well-aimed arrow of Kama, which dries up tho 
spleen, .... I pierce thee in the heart.” 

(17) Kdla^ or Time, 

In the next two remarkable hymns we find an altogether new doc- 
trine, as Time is there described as the source and ruler of all things : — 

A.V. xix. 53 1. Kdlo aho vahati saptarahnih sahasrdksho ajaro 

hhuriretdh | ta?n d rohanti kavayo vipaichitas tasya chahrd Ihuvandni 
visvd I 2. Sapta chakrd vahati Kdlah esha saptdsya ndhhir amritam m 
akshah \ sa imd vUvd Ihuvandni arvdn Kdlah sa lyate prathamo m 
devah | 3. Purnah kumhho adhi Kale dhitas tarn vai paiyamo hahudhd 
m santam \ sa imd visvd Ihuvandni pratyan Kdlaih tarn dhuh parame 
vyoman | 4. Sa eva sam Ihuvandni dhharat sa eva sam Ihuvandni 
paryait | pitd sann ahhavat putrah eshdiJi tasmdd vai ndnyat param asti 
Uja^ I 5. Kdlo 'mum divam ajanayat Kdlah imdh priihivir uta | Kdlena 
hhutam hhavyani cha ishitaih ha vi tish\hate | 6. Kdlo hhumim asrijata 
Kale tapati suryah \ Kdle ha visvd hhutdni Kdle chakshur vi paiyati | 
7. Kdle manah Kdle prdnah Kdle ndma samdhitam | Kdlena sarvdh 

This hymn is translated by Professor Wcher in his Indische Studien, v, 224 ff., 
from whose version I have derived assistance. 

A great deal is said about the potency of Kala, or Time, in the S antl-parva of 
theMahabhfirata, vv. 8106, 8112, 8125 ff., 8139-8U4, 8758, 9877 f,, 10060, 



408 


KALA, OR TIME. 


nandanti ugatena prajdh imdh | 8. KdU tapah Kale jyeshthain KdU 
Brahma samdhitam ] Kdloiia sarvmyekaro yah pitd Prajdpatel^ | 
9. Teneahitam tena jdlam tad u tasmin pratishthitam | Kalo ha Brahma 
hhutvd hihharti Parameshthinam | 10- Kdlah prajdh asrijata Kdlo agre 
Prajdpatim | Svayambhuh Kakjapah Kdldt tapah Kdlad ajdyata | 

“ 1. Time carries [us] forward, a steed, with seven rays, a thousand 
eyes, undecaying, full of fecundity. On him intelligent sages mount ; 
his wheels are all the worlds. 2. This Time moves on seven wheels ; 
ho has seven naves ; immortality is his axle. lie is at present all 
these worlds. Time hastens onward, the first god. 3. A full jar is 
contained in Time. We behold him existing in many forms. He is all 
these worlds in the future. They call him Time in the highest heaven. 

4. It is he who drew forth the worlds, and encompassed ijiem. Being 
the father, he became their son. There is no other power superior to him. 

5. Time generated the sky and these earths. Set in motion by Time, 
the past and the future subsist. C. Time created the earth ; by Time 
the sun burns ; through Time all beings [exist] ; through Time the eye 
sees. 1. Hind, breath, name, are embraced in Time. All these crea- 
tures rejoice when Time arrives. 8. In Time rigorous abstraction, in 
Time the highest, in Time divine knowledge, is comprehended. Time 
is lord of all things, he who was the father of Prajapati. 9. That 
[universe] has been set in motion by him, produced by him, and is 
supported on him. Time, becoming divine energy, supports Paramesh- 
thin. 10. Time produced creatures ; Time in the beginning [formed] 
Prajapati. The self-born Ka^yapa sprang from Time, and* from 
Time [sprang] rigorous abstraction (tapas).^^ 

A.V. xix. 54, 1. JCdldd dpah samahhavan Kuldd brahma tapo dUal^ \ 
Kdlenodeti Suryo Kale ni visate punah | 2. Kdlena vdtah pavate Kdlena 

The word which I have rendered “ Bch-hom’* is svayamhhu. This term must 
in certain cases he rendered by “self-existent," as in Manu i. 6-11, where it is 
applied to the undeveloped primeval Deity, the creator of Brahma. In other places, 
however, Brahma himself, the dciived creator, is called svayambhuy as in M. Bh. 
S'antip. V. 7509, though he had previously (in v. 7630) been declared to have been 
bom in a lotus sprung from the navel of Sankarshann, the first-bora offspring 
(v. 7527) of Vishnu. The same epithet is applied to Brahma in the Bhug. l*ur. 
iii. 8, 15. But in fact, Svnyambhu is well known to bo one of the synonyms of 
Brahma, though that god is nowhere represented as an undcrived, self-existent being. . 
This word must therefore be regarded as not necessarily meaning anything more than 
one who comes into existence in an extraordinary end supernatural manner. 
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Prithhl mahl '| Dyaur mahl Julie ahiid ( 3. Ivule ha hhutani hhavyam 
cha mantro ajanayat purO. | Kdlud fichah eamahhavan yajuh Kalad 
ajdyata j 4. Iidle yajnam eamairayan devehhyo hhdyam ahhitam | Kale 
gandharvdpsarasah Iidle lokdh pratishthitdh \ 5. Ivdle 'yam angirdh 
dm aihand clwdhi tishthatah | imam cha lokam paramam cha lokam 
puny dm cha lokdn vidhritis cha punydh | 6. Sarvdn lokdn abhijitya 
hrahmand Kdlah sa \yatc paramo m detah \ 

1. From Time the waters were produced, together with divine 
knowledge, tapas, and the regions. Through Time tho sun rises and 
again sets. 2. Through Time the wind blows ; through time the 
earth is vast. The great sky is embraced in Time. 3. Through Time 
tho hymn formerly produced both the past and the future. From 
Time sprang the llik verses. The Yajus was produced from Time. 4. 
Through Time they created the sacrilicc, an imperishable portion for 
the gods. On Timo tho Gandharvas and Apsarascs, on Time tho 
worlds are supported. 5, 6. Through Time this Angiras and Athar- 
van rule over tho sky. Having through divine knowledge conquered 
both this world, and the highest world, and the holy worlds, and 
the holy ordinances, yea all worlds. Time moves onward as the 
supreme god.’* 

Kohita is identified with Kala, A.V. xiii. 2, 39. 

The conception of Kfdadn these hymns is one which, if taken in its 
unmodified shape, would have been esteemed heretical in later times.**®* 
Thus, ^mong the several forms of speculation which are mentioned at 
the commencement of the SVeta^vatara IJpanishad, for the purpose, no 
doubt, of being condemned as erroneous, is one which regards Kahi, or 
Time, as the origin of all things. The lino in which these different 
systems are mentioned is as follows : kdlah svahhdvo niyatir yadfichhd 
hhutani yonih purushah. It is tho verse referred to in the following 
note of Professor Wilson, in vol. i. p. 19 of his Vishnu Purana (Dr. Hall’s 
ed.) : ** The commentator on the Moksha Dharma (a part of the S'anti- 
parva of tho M. Bh.) cites a passage from the Vedas, which he undcr- 

WA The M. Bh., however, Anuh'usana-pam, verses 61-56, makes Mptyu, or 
death, declare that all nature, all creatures, the world itself, all actions, cessations 
and changes, deiive their essential character from Time, while the gods themselves, 
including Vishnu, are, time after time, created and destroyed by the same power (sarve 
kalena sfyyantv hriyante cJta pumh punah). 



410 GEXERAL REMARKS ON THE PRECEDING PASSAGES. 


stands to allude to the different theories of the cause of creation (then 
follows the line just quoted) ; time, inherent nature, consequence of 
acts, self-will, elementary adorns, matter and spirit, asserted severally 
by the astrologers, the Buddhists, the Mimansakas, the logicians, the 
Siinkhyas, and the Vedantins.” 

The Maitr! Upanishad also celebrates Xfila, vi. 14 f., declaring that 
the sun is its source {suryo yonih knlaftya). We find there the follow- 
ing verse : kdidt sravanti bhutuni Icalad vriddhim pray anti cha [ kale 
clidstahi niyachhanti kcdo milrtir amUrtimdn [ ‘‘By Time creatures 
waste, by Time they increase ; in Time they sot : Time is a formless 
form.’* The writer proceeds : Bve vdva Brahmno rupe Kulas cha 
Akdlai cha | alha yah pray Adityat so ^kalo ^kdlah^ 1 atha yah Aditya- 
iyah sa Iidlah sakdiah | “ There are two forma of Brahnja, Time and 
Xo-time. That which is before the sun is No-time, devoid of parts ; 
and that which is subsequent to the sun is Time, with parts.” 

Manu (i. 24) declares Kala (Time) to have been one of the things 
created by Brahma. But though not admitted as itself the origin of all 
things, Kala is, nevertheless, recognized by the author of the Vishnu 
Purana as one of the forms of the Supreme Being. See pp. 18, 19, and 
25, of Dr. Hall’s edition of Wilson’s Vishnu Parana, and the note in 
p. 19, already referred to, where Professor Wilson says, “ Time is not 
usually enumerated in the Puranas as an element of the ‘ first cause ; * 
but the Padma Purana and the Bhagavata agree with the Vishnu in 
including it. It appears to have been regarded, at an earlier date, as 
an independent cause.” See the Bhag. Pur. iii. 5, 34-37; iii. 8, 
11 if. ; iii. 10, 10-13; iii. 11, 1 ff. ; iii. 12, 1 ff. We thus find the 
authors of the Puranas interweaving with their own cosmogonies all 
the older elements of speculation which they discovered in the Vedas ; 
and, by blending heretical materials with others which were more 
orthodox, contriving to neutralize the heterodoxy of the former, 

(18) General remarks on the preceding passages, 

A few general observations are suggested by a consideration of the 
principal passages which have been quoted in this section. 

**Kp6voi was also,” adds Prof. Wilson, “one of the first generated agents in 
creation, according to the Orphic theogony.** 
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I. The conceptions of the godhead expressed in these texts are of a 
wavering and undetermined character. It is clear that the authors had 
not atta’Tied to a distinct and logical comprehension of the character- 
istics which they ascribed to the objects of their adoration. On the 
one hand, the attributes of infinity, omnipotence, omnipresence, are 
ascribed to different beings, or to the same being under the various 
names of Purusha, Skambha, Brahma, Hiranyagarbha, etc. (ll.V. x. 
90, 1 ff. ; X. 121, 1 ff. A.V. x. 7, 10, 13, 31-33 ; x. 8, 1). And yet 
in other places these same qualities are represented as subject to limi- 
tations, and these divine beings themselves arc said to expand by food, 
to be produced from other beings (as Purusha from Virnj), to be sacri- 
ficed, to be produced from tapas, or to perform tapas (R.V. x. 90, 2, 4, 
7. A.V. x.£, 12 ff., 26; x. 7, 31, 36, 38). 

II. In these passages divine power is variously conceived, sometimes 
as the property of one supreme person, as Purusha, Skambha, etc. ; 
while in other -places it is attached (1) to some abstraction, as Kama 
(Desire), Kfda (Time), or (2) to some personification of energies re- 
siding in living beings, as Prana (Life or Breath), or (3) of the 
materials (XJchhishta) or the implements (juhu, upabhrit, etc.) of sacri- 
fice, or is ascribed (1) to the vehicles of adoration, to hymns and 
metres, such as the Viraj, which is said (A.V. viii. 10 1) to have been 
identical with the world, or (5) to the guardian of sacred science, and 
future minister of religious rites, the Brahraacharin. It need occasion 
no surprise that the young priest should be regarded as invested with 
such transcendent attributes, when even the sacrifices which ho was 
being trained to celebrate, the hymns and metres in which he invoked 
the gods, and the very sacrificial vessels he handled were conceived to 
possess a supernatural potency. 

We find here a singular variety in the elements of thought and feel- 
ing which have concurred to give birth to this crude congeries of ideas, 
in which the real centre of divine power is obscured, while a multitude 
of inferior objects are magnified into unreal proportions, and invested 
with a fictitious sanctity. But these extraordinary representations reveal 
to us in the Indians of the Vedic age a conception of the universe 
which was at once («) mystical or sacramental, (J) polytheistic, and (o) 
pantheistic; (a) everything connected with religious rites being im- 
agined to have in it a spiritual as weU as a physical potency ; (i) all 
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parts of nature being separately regarded as invested with divine 
power j and yet (c) as constituent parts of one great whole. 


(19) Whether pohjthekm or monotheism was the earliest form of the 
Aryan religion: opinions of Messrs* Pictet^ P fielder er^ Scherer, 
Peoille, and Path on this subject. 

I shall add some remarks on the relation of the Vcdic polytheism to 
the earlier religion, which we may suppose to have prevailed among 
the primitive Aryans. 

M. Adolphe Pictet, in his work “ Les Origines Indo-Europcennes,” 
Tol. ii., has lately discussed the question whetheif that religion was 
from the first a polytheism, embracing the principal poweA of nature, 
as comparative philology shows it to have been about the time of the 
separation of the different branches of the race, or whether it had been 
originally monotheistic. 

He thinks that as a polytheism, such as we find existing at the 
dawn of Aryan history, could only have been developed gradually, it 
must have been preceded by a more simple system (p. 651). This 
inference he supports by the remark that the names of most of the gods 
in the Aryan mythology correspond with those of the great objects of 
nature, designated by some of their most characteristic attributes. 
But as these natural objects have derived their appellations from their 
physical qualities alone, they could not originally, at the time when 
they received their names, have been regarded as divinities. If nature- 
worship had prevailed among the Aryans from the commencement, 
some trace of this fact must have been preserved in their language, 
which, however, manifests nothing but the most complete realism 
as regards the epithets applied to natural phenomena. As it thus 
appears that the great objects of nature could not have been regarded 
as divine at the time when the language was formed, the Aryans could 
not originally have been polytheistic. It is not, however, to be 
imagined that a race so highly gifted should, even at this early period, 
liave been destitute of all religious sentiments and beliefs. But if not 
polytheists, they must have been monotheists. This conclusion M. 
Pictet corroborates by referring to the most ancient names of the deity, 
such as Beta, etc., which he regards as in their origin unconnected 
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with natural objects or phenomena. This primitive monotheism of the 
Aryans ho supposes to have arisen from the necessity which they 
instinctively felt to refer the production of the world to one first Cause, 
which they would naturally place, not on earth, their own familiar 
abode, but in the mysterious and inaccessible heavens. This supremo 
being would thus be called Beva^ or the celestial ; and as the heaven 
which he inhabited was one, so would He himself also be coiiceived of 
as an Unity. This primitive monotheism, however, could not have 
been very clearly defined, but must have remained a vague, obscure, 
and rudimentary conception. It would not otherwise be easy to under- 
stand how it should have degenerated into polytheism. Rut as the 
idea of God remained veiled in this mysterious obscurity, it became 
necessary l6r the worshippers to seek for some divinities intermediate 
between Him and themselves, through whom they might approach 
Him ; and to explain the multiplicity of phenomena (which they were 
not as yet sufficiently enlightened to derive from the uniform action of 
one central will), by regarding them as regulated by a plurality of 
divine agents. At first, however, the polytheism would bo simple, 
and the subordinate deities composing the pantheon would bo con- 
sidered *as the ministers of the one supreme deity. Such may have 
been the state of things when the different branches of the Aryans 
separated. The polytheistic idea, however, when once it had begun to 
work, would tend constantly to multiply the number of divinities, as 
we see it has already done in the Vedic age. So great, however, is 
the power exercised over the human mind by the principle of unity, 
that the idea of one Supreme Being, though obscured, is never lost, but 
is always breaking forth like a light from the clouds in which it is 
enveloped. The traces of monotheism which are found in the Big- 
veda may, perhaps, M. Pictet thinks, bo reminiscences of the more 
ancient religion described above, though the pantheistic ideas observ- 
able, whether in the myths or in the speculations of the same hymn- 
collection, are the results of a new tendency peculiar to the Indian 
intellect. “While, however, the Indiana thus eventually fell into pan- 
theism, the Iranians had, at an earlier period, embraced a reformed 
system, not dualistic, as is commonly supposed, but monotheistic ; and 
the religious separation which then took place between the two tribes 
may have had its origin in a reaction of one section of the nation 
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a?;ainst the growing polytheism, and a recurrence to the principles of 
the old monotheism, of which the remembrance had not been altogether 
lost (pp. 708 IF.). 

I scarcely think that M. Pictet’s theory regarding the character of 
the primitive religion of the Aryans is borne out by the ai’guments 
which he adduces in its support. 

1. It may be quite true that the complicated polytheism which wo 
find in the hymns of the Rig-veda, or even the narrower system which 
we may suppose to have existed at the separation of the Indian and 
Iranian tribes, could only have been the slowly-developed product of 
many centuries ; but this does not prove that a simpler form of nature- 
W'orship, embracing a plurality of gods, might not have existed among 
the ancestors of these tribes from the beginning of their history. I can 
see no reason for the conclusion that monotheism must necessarily have 
been the starting-point of the system. 

2. Again, the fact that the great objects of external nature, the sky, 
the earth, the sun, were designated in the ohlest Aryan language by 
names descriptive merely of their physical characteristics, supposing it 
to be admitted, would not suffice to establish M. Pictet’s inference that 
no divine character was attributed to those objects at the time wheu 
they were named. Though wo suppose that the sky {dyu or div) 
derived its appellation from its luminous appearance, the earth {prithivi 
or maM) from its breadth or vastness, and the sun [surya or savitri) from 
its brightness (Pictet, ii. 667) and fecundating power, it does not follow 
that, though familiarly called by these names, they were not at the same 
time regarded as living powers, invested with divine attributes. How 
strong soever may have been the religious feelings of the primitive 
Aryans, however lively their sense of the supernatural, and however 
forcibly we may therefore imagine them to have been impelled to deify 
the grand natural objects by which they were surrounded and over- 
awed, it is obvious that the physical impressions made by those objects 
on, their senses would be yet more powerful (in proportion as they were 
more frequent and more obtrusive) ; and that consequently the sky, 
earth, sun, etc., even though regarded as deities, would naturally be 
called by names denoting their external characteristics, rather than by 
other appellations descriptive of the divine attributes they were sup- 
posed to possess. 
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If an etymological argument of this sort were to be considered as 
settling the question, we might in like manner insist that, because the 
word Vuruna means (or is supposed to mean) the enveloper, it must 
therefore in the beginning have designated the sky alone (as the corres- 
ponding word ovpavo^ afterwards did in Greek), and could not have 
been the name of a divinity. Rut this conclusion, however it may 
appear to be confirmed by Greek usage, receives no support from the 
most ancient Indian literature, in which the word is never employed 
for sky. 

In such inquiries, moreover, it is unsafe to build too much on ety- 
mologies, many of which are in themselves extremely uncertain. 

I will quote some remarks bearing upon this subject from Dr. Otto 
Pfleiderer’s ibook, “Die Religion, ihr Wesen und ihre Gesehichte,’^ 
ii. 45 ff. (Leipzig, 1869), received while this work was passing through 
the press: ^^We thus see that in this original form of piety’' (the 
conception of heaven and earth as the principal divinities), there 
already exist general powers, to which the devout spirit is directed, 
powers which, in consequence of their relative infinitude, were well 
calculated to present and render comprehensible, to the childlike spirit, 
the idea of absolute infinity. It is on this account that purely moral 
emotions were possible in this original form of religion, and connected 
with that divine worship, although wo are not, therefore, in any way 
led to assume that men had any thought of a divine being distinguished 
from heaven and earth, in the form, for instance, of a creative god, 
enthroned in the heavens. From the fact that, in our own case, the 
idea of a God can be only awakened and symbolized by, but never identi- 
fied with, the visible infinity of heaven and earth, we can draw no 
conclusion as to the original period of humanity : for to the childlike 
contemplation of the earliest races, the heaven and earth were not, what 
they are for us, for the educated understanding, a system of finite 
causes standing in a relation of orderly reciprocal action to each other ; 
but living beings, endowed with soul, acting, after the manner of men, 
with knowledge and will, to whom- consequently men could quite 
properly pray with the firm belief that they would be heard, and their 
wishes granted. Such a primeval childlike naif prayer we find in the 
Yedas : * Father Heaven, 'gracious mother Earth, brother Fire, ye 
shining ones, have compassion on us* (see above, p. 22, note 32). 
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The Athenians prayed at a still later time: ‘Kain, rain, 0 dear 
Zeus, down upon the cultivated lands and fields of the Athenians,’ 
on which Max Miillcr strikingly remarks that this prayer is clearly 
addressed to the (sensible atmospheric) sky, though the mere addi- 
tion of ‘dear’ in ‘0 dear Zeus,’ is sufficient to change the sky into 
a personal being. The same is the case with a primeval Chinese 
prayer ; ‘ 0 blue Heaven, look down upon the proud, and have com- 
passion on tho wretched.’ The contents of this prayer presuppose a 
spiritual being, which, however, is by the adjunct ‘blue’ easily iden- 
tified with the visible vault of heaven. Max Miiller (Science of 
Language, ii. 413 flP.) here raises the question whether the identity of 
the word for heaven and for god is to be explained (1) by supposing 
that the word at first merely expressed the conception of <;ho sensible 
object heaven, and that tho appellative noun so fixed was transferred 
to the idea, which arose afterwards, of God, as a being enthroned in 
the highest heaven, as one of the possible names of this as yet name- 
less being ; or (2) by supposing that the conception of heaven and that 
of God existed separately from the first in the human consciousness, 
and were only in consequence of their resemblance (the tertium com- 
parationis : clearness, elevation, infinity) both expressed by the same 
word with the signification of shining. In both these modes of ex- 
planation the relation between god and heaven appears to be considered 
in a fashion too external, and too much resulting from reflection. We 
must therefore rather conceive it thus : Called into being by the sen- 
suous impression of the shining, lofty, boundless heaven, the sense of 
the Divine Being was stirred into activity in the human spirit, and 
whilst the imagination, which moulded speech, expressed that sensuous 
impression by the word heaven, it at tho same time and in the same 
indivisible act expressed the devout movement of the spirit by tho 
same word, as the name of the (highest) god. The distinction which 
wo now make between these two things, and which is the main cause 
of the difficulty we experience in understanding mythology, had not 
begun to be made by the imagination of the earliest men, who, when 
they pronounced the word ‘heaven,’ applied it in thought to a living, 
animated, and active being, and when they uttered the word ‘ God,* 
applied it to the visible, clear, blue heaven.” 

On the subject before us I will also quote some remarks by two 
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recent French writers. The first of these is M. Edmond Scherer, an 
acute theologian and accomplished critic, who, in a review of M. 
Pictet’s work, thus expresses himself : — 

“ M. Pictet distinguishes in the religion of the Aryans two elements, 
contrary in appearance, (1) a monotheism pure and elevated, which 
conceives the Deity as a being distinct from the world ; (2) a poly- 
theism resulting from the personification of natural objects, and which, 
by attributing life to these objects, creates an entire mythology. This 
apparent contradiction M. Pictet explains by a development. Ho 
thinks the human mind must have proceeded from the simple to the 
complex, from unity to diversity; that polytheism has arisen from the 
need of seeking other beings intermediate between the Supreme Being 
and man, a^jd that it has thus been able to establish itself without 
destroying altogether the first or monotheistic idea. We are thus 
brought back to the problem with which M. Henan has dealt in his 
studies on tho Semitic races, although with this difterenco, that M. 
Renan opposed tho Semitic, as the genius of monotheism, to the Arya, 
as tho genius of polytheism. Perhaps in both cases the difficulty 
arises from regarding as absolute an opposition which is merely 
relative. There never has been, and doubtless there never will be, 
either a pure polytheism or a pure monotheism. Thus religions can 
only be defined or characterised by the predominance of tho one of the 
two elements over the other; and, their history consists less in suc- 
cessive phases, in their passing from one form to the other, than in tho 
coexistence and the struggle of two principles answering to two re- 
quirements of the human soul which are equally imperious.” — (Me- 
langes d’Histoire Religieuse, pp. 35 f.) 

On tho same subject another distinguished theologian of tho critical 
school, M. Albert R^ville, writes as follows in tho ** Revue des Deux 
Mondes” (Feb., 1864, p. 721 f.) : — 

** If we had before us positive facts attesting that the march of tho 
human mind has been such (as M. Pictet describes), wo should only 
have to surrender, and admit, contrary to all probability d priori^ that 
man, while still sunk in the most profound ignorance, was better able 
to grasp religious truths than ho was at the epoch when he began to 
reflect and to know. But have these facts any existence ? So long as 
none can be alleged which have a demonstrative force, ought we not to 

27 
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hold to the hypothesis, confirmed by so many analogies, of a gradual 
elevation of religion (as of all the other spheres in which the human 
mind moves), from the simplest elements to the most sublime concep- 
tions ? Again : ** It is evident, and fully admitted by M. Pictet, 
that our ancestors were polytheists before their separation ; but at that 
period this polytheism was not of yesterday. It had already hau a 
history ; and it is a matter of course that, in the historical development 
of a polytheistic religion, there must have been, as it were, guesses, 
germs, presentiments of monotheism. From the moment when a 
plurality of divine beings is recognised, a community of divine nature 
between them all is also admitted. In this way arise such epithets as 
‘luminous,* ‘adorable,* ‘living,* ‘mighty,* which in course of time 
become substantives, like our word ‘ Dicu * itself. Tlje sky, per- 
sonified, and become an object of adoration, speedily usurps the charac- 
teristics of a supreme Deity, elevated above all others, and master of 
an irresistible weapon, the thunderbolt. Thus in most mythologies 
the sky is what it is in that of the Greeks, the Jupiter, the sovereign 
father of gods and men. In short, it is clear that the human mind, in 
proportion as it observes and reflects, rises more and more towards 
monotheism, in obedience to that imperious law, hidden in tho depths 
of its being, which leads it to the logical pursuit of unity. But this 
movement is very slow, greatly retarded by the force of tradition and 
habit, and we ought not to place at the beginning that which can only 
be found at the very end of the process.** 

I shall conclude with an extract from Professor II, Iloth*s Essay on 
the “Highest gods of the Aryan races,** (Journal of the German 
Oriental Society, vi. 76 f.), in which that able writer, while holding 
that the religion of those tribes in its earlier stages contained a more 
spiritual element, which was eventually preserved in a modified form 
by tho Zoroastrian creed, recognizes, as also embraced in that elder 
religion, a system of nature- worship which afterwards became the most 
prominent element in the Indian mythology. We must, therefore, 
regard Both also as opposed to M. Pictet’s theory of a primitive 
monotheism. The greater part of this passage has been already given 
in a former section, pp. 1 17 f. ; but it is advisable that the larger portion 
of it should be repeated here, with the addition of the introductory 
paragraph, from the bearing of the whole upon the present discussion. 
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“ But that which still further enhances the interest of this inquiry, 
and is of especial importance in reference to the primitive period, is 
the peculiar character attaching to the conception of the Adityas. 
The names of these deities (with a certain reservation in regard to that 
of Varuna) embrace no ideas drawn from physical nature, but express 
certain relations of moral and social life. Mitra, ‘ the friend,* Arya- 
man, Bhaga, An4a, the gods who ‘ favour,* ‘ bless/ ‘ sympathize,* and 
Daksha, ‘ the intelligent,* are pure spirits, in whom the noblest rela- 
tions of human intercourse are mirrored, and so appear {i.e. the rela- 
tions appear) as emanations of the divine life, and as objects of 
immediate divine protection. But if the earliest Aryan antiquity thus 
beheld in its highest gods, not the most prominent manifestations of 
physical nature, but the conditions of moral life and society, and con- 
sequently esteemed these moral blessings more highly than anything 
connected with the wants and enjoyments of sense, we must ascribe to 
that age a high spiritual capacity, whatever may have been its defi- 
ciency in the constituents of external civilization. 

These considerations throw some light on the principles and 
character of the two Aryan religions which have sprung from one and 
the same source. The religion of Ormuzd holds fast, while it shapes, 
after its own peculiar fashion, the supersensuous element called into 
existence by the higher order of gods belonging to the common ancient 
creed, and eventually rejects almost entirely the deities representing 
the powers of nature, which, as well as those of the former class, it 
had inherited from the earliest period. The Vedic creed, on the other 
hand, is preparing to concede the highest rank to the latter class (the 
representatives of the powers of nature), to transfer to them an ever 
increasing honour and dignity, to draw down the divine life into 
nature, and bring it over closer to man. The proof of this is especially 
to bo found in the myth regarding Indra, a god who, in the earlier 
period of Aryan religious history, either had no existence, or was 
confined to an obscure province. The Zend legend attributes to 
another deity the function which forms the essence of the later myth 
regarding Indra. This god Trita, however, disappears from the Indian 
mythology in the course of the Vedic age, and Indra succeeds hiiji. 
And not only so, hut towards the end of this period Indra begins to 
push aside even Varuna himself, the highest god of the ancient creed. 
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from the position which is shown, partly by historical testimonies, and 
partly by the very conception of his character, to belong to him, and 
becomes, if not the supremo god, at least the national god, whom his 
encomiasts strive to elevate above the ancient Varuna.” .... ‘‘Thus 
the course of the movement is, that an ancient supremo deity, originally 
common to the Aryans {i.e* the ancestors of the Persians and Indians), 
and perhaps also to the entire Indo-Gcrmanic race, Varuna-Ormuzd- 
Uranos, is thrown back into the darkness, and in his room Indra, a 
peculiarly, Indian, and a national god, is introduced. AVith Varuna 
disappears at the same time the old character of the people, while with 
Indra a new character, foreign to the primitive Indo-Gcrmanic nature, 
is in an equal measure brought in. Viewed in its internal essence, 
this modification in the religious conceptions of- the Aryans consists in 
an cvcr-incrcasing tendency to attenuate the supersensuous, mysterious 
side of their creed, till at length the gods who were originally the 
highest and the most spiritual have become unmeaning representatives 
of nature, and Varuna is nothing more than the ruler of the sea, while 
the Adityas are the mere regents of the sun’s course. 

“ When the higher and more spiritual elements in the Indian creed 
had thus become so greatly reduced, it was inevitable that a reaction 
should ensue,” etc. 

Although, towards the close of the preceding passage, Professor 
Both speaks of an “ ancient supreme deity’* (ein alter .... oherster 
Gott) as “ originally common to the Aryans,*’ it is evident from the 
entire context that ho docs not regard this deity as their only object 
of adoration, since he recognizes the existence of a plurality of gods. 
In the previous part of his dissertation, too, Both speaks (p. 70) of 
the close relation in the Vedic era between Varuna and another god, 
Hitra, — a relation which he holds to have subsisted from an earlier 
period. And at p. 74, he refers to the activity and dignity of Varuna 
being shared by the other Adityas, though no separate provinces can 
be assigned to them, while he is the first of the number, and represents 
in himself the powers of the whole class. If this description apply to 
the ancient Aryan religion, it cannot be properly said to have been 
monotheistic, though one deity may have been more prominent than 
the rest. 
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SECTION XXIL 

MISCELLANEOUS HYMNS FROM THE RIG- AND ATIIARVA-VEDAS.ss'J 

The hymns of the Rig-veda are, as is well known, almost entirely of 
a religious character, designed, or at least, adapted, for recitation at 
the worship of the various popular deities, or at some of the cere- 
monials connected with various important events in the domestic or 
public life if the ancient Indians. Among these, however, are inter- 
spersed a few of a different description, which, from the wide celebrity 
they had acquired, were carefully preserved by the descendants of 
their authors, or by other interested persons, and have been incor- 
porated in the great collection of sacred songs. Some of these pro- 
ductions, like the colloquy of Yama and Yami (translated above in pp. 
282 ff.), the very obscure conversation between the hero Pururavas and 
the Apsaras Urvaii (R.V. x. 95),*®’' and the Vrishakapi hymn (R.V. x. 
86), derived their importance from the interlocutors being personages 
regarded as divine, or ranked among the ancestors of tho human race. 
Others, like tho 72nd, the 90th, and the 129th hymns of the 10th 
Book (also quoted above in pp. 48 f., 367 £, and 356 f.) were vene- 
rated from the nature of tho topics which they handled, or the depth or 
gravity of the speculations which they contain. Others, again, such 
as tho hymns referred to by Professor Roth, in his dissertation *‘on 
the historical matter contained in the Rig-veda,^^*®® would possess an 

1 have again to acknowledge the valuable aid which I have received from Pro*, 
fessor Aufrccht in rendering some of the more diflicult parts of the hymns translated 
in this section. 

fl97 Professor Max Muller’s Essay on Comparative Mythology, in tho Oxford 
Essays for 1856, reprinted in his “ Chips from a German Workshop,” vol. ii., contains 
a translation of this myth, as narrated in the S'atapatha Bruhraana. Tho Brahrnana, 
however, only quotes and illustrates the easiest verses of the hymn (R.V. x. 95), 
making no reference to its most obscure and difficult portions. Some of the verses 
not cited in tho Brilhmana are explained by Professor Muller. See also Roth’s 
Illustrations of tho Nirukta, pp. 153 ff. and 230. 
w® Sur litteratur und Geschichte des Weda, p. 87% 
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interest for the descendants of the contending priestly races to whoso 
rivalries they made allusion^ and might even be valued for the pur- 
poses of imprecation to which they could bo applied.®®® And those 
compositions which celebrate the liberality of different princes to their 
domestic priests would naturally be handed down with care by the 
successors of those favoured individuals. 

In the following Section I shall adduce some other hymns, both from 
the llig- and the Atharva-vedas, which are only in part of a religious 
character, and possess a greater general interest than the bulk of those 
with which they are associated, from the references which they make 
to human character, dispositions, feelings, passions, and circumstances ; 
from the light which they throw on the progress of sacerdotal preten- 
sions, or from some other feature of their contents. In SQme of these 
hymns it will be seen that a considerable amount of shrewdness and 
worldly wisdom is expressed in a sententious form. 


(1) Hymn to Aranyunlj k.v. x. 146. 

The first hymn which I shall adduce, addressed to the goddess of 
forest solitude, is distinguished by the poetical feeling which pervades 
it, and the natural manner in which the emotions arising from the 
situation there described are depicted, though some of the allusions 
which it contains are difficult to explain or comprehend. It is re- 
peated in the Taittirlya Brahmana, ii. 5, 5, 6 f., and interpreted by the 
Commentator on that work. (See also lloth’s Illustrations of the 
iNirukta, p. 132). 

1. Aranyani Aranydni asau yd preva nasyasi | hatha grdmam na gaehh* 
asi na tvd hhlr iva vindati \ 2. Vrishdravdya vadate yad updvati chicks 
chikah \ dghdtihhir iva dhdvayann Aranydnir mahiyate | 3. Vta gdvah 
ivddanti uta vesmeva drisyate | uto Aranydnih sdyam iaJcatir iva aarjati | 
4. Gdm angaiaha d hvayati ddrv angaiaho apdvadhlt \ vaaann Aranyd- 
nydrh adyam akruJeahad iti manyate | 5. Na vai Aranydnir hanti anyai 
chen ndhhigachhati | avddoh phalaaya jagdhvdya yathdkdmafn nipadyate | 
6. Anjanagandhdm auralhim hahvanndm akriahivaldm | prdham mrigd- 
ndm mdtaram Aranydnim aaamaiaham | 


^ See the Ist vol. of this work, pp. 327 and 143. 
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!• ‘^Aranyani, Aranyam, thou who scemest to lose thyself there, 
why dost thou not ask [the way to] the village ? Does not terror 
seize thee (at thy solitude) ? 2, When the chichchika (a bird) answers 
to the roar of bulls when it is uttered, flying about as if with cymbals, 
then AranyanI rejoices. 3. And the cows seem to eat, and the house 
appears to be seen, and at evening AranyanI seems to discharge the 
carls. 4. One man calls to his cow, another fells a tree ; a man 
dwelling in the forest (in AranyanI) fancies that she [or some one] 
has screamed, 5. AranyanI is not [herself] murderous, if no one 
else (a tiger, etc.) assails ; but, after eating of sweet fruit, a man 
rests there at his pleasure. 6. I laud AranyanI, the mother of wild 
beasts, the unctuous-scented, the fragrant, who yields abundance of 
food, though she has no hinds to till her.” 

The following is a free metrical version of the first, fifth, and sixth 
verses of this hymn : — 

1, Thou seemest, goddess, here to stray 

Forlorn among these trackless woods. 

These dark and dreary solitudes. 

Why dost thou not inquire the way 
That leads to cheerful human haunts ? 

Is there nought hero thy courage daunts ? 

5. Herself this goddess does not slay, 

Although she nurtures murderous beasts : 

On luscious fruits the traveller feasts, 

Supplied by her, and goes his way. 

6. Eich-scented, fragrant, full of flowers, 

Her realm with various food is filled ; 

For though by hinds she is not tilled. 

She drinks in sap from heavenly showeis. 

The next hymn which I shall quote refers to the great variety by 
which the aims and pursuits of different men are characterized. It is 
distinguished by a vein "of naif observation, not unmingled with 
satire ; and is curious as disclosing to us the occupations pursued by the 
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poet^s father and mother, though it makes no reference to the class to 
which they belonged. 


(2) Rig-veda^ ix. 112. 

1. Ndndnuffi vai u no dliiyo vi vratdni jandndm | talshd rish^ain 
riitam hhishag hrahmd sunvantam ichhati Indrdya Indo parisrava \ 2. 
Jaratlhhir oshadMhhir parnebkih sakundndm | Icurmdro ahnabliir dyubJiir 
hiranyavantam ichhati — | 3. Kdrur ahaih tato bhishag upalaprakshini 
nand | ndnddhiyo vasuyavo aim gdh iva tasthima — | 4. Asvo volhd 
siikham rathath hasandm upamantrinah | hpo romanvantau bhedau vdr 
in mandukah ichhati — | 

“1. We different men have all our various imaginations find designs. 
The carpenter seeks something that is broken, the doctor a patient, the 
priest some one who will offer libations. 0 Indu (Soma), flow forth for 
Indra.®"* 2. With dried-up sticks, with birds’ feathers, with metals, and 
fire [?] the artizan continually seeks after a man with plenty of gold. 
0 Indu, etc., etc. 3. (=Nirukta, vi. 6) I am a poet, my father is a 
doctor, and my mother is a grinder of corn. With our different views, 
seeking to get gain, we run after [our respective objects] as after 
cattle.®®^ 0 Indu, etc. 4. The draught horse desires an easy-going 
carriage ; merry companions a laugh ; the female sex the male ; and 
frogs a pond. 0 Indu,” etc. 

I add a free metrical rendering of these verses : — 

Men’s tastes and trades are multifarious. 

And so their ends and aims arc various. 

The smith seeks something cracked to mend ; 

The leech would fain have sick to tend. 

The priest desires a devotee, 

From whom he may extract his fee. 

•to This last clause, which is repeated at the end of each of the verses, and trans- 
forms the hymn into an address to Soma, is perhaps a later addition to an older song; 
as it seems to have no connection with the other parts of the verses to which it U 
attached. 

•01 The throe preceding verses are translated by Roth, in his Illustrations of the 
Nirukta, p. 74. 
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Each craftsman makes and vends his ware, 

And hopes the rich man^s gold to share. 

My sire 's a leech ; and T a bard ; 

Corn grinds my mother, toiling hard. 

All craving wealth, we each pursue, 

Hy different means, the end in view, 

Like people running after cows. 

Which too far off have strayed to browse. 

The draught-horse seeks an easy yoke. 

The merry dearly like a joke, 

Of lovers youthful belles are fond, 

And thirsty frogs desire a pond. 

(3) Rig-veda^ x. 34. 

The next hymn, which may possibly be the production of one who 
lays before us the sad results of his own bitter experience, describes 
with great vividness, graphic power, and truth of observation, the 
seductions and miseries of gambling, which we see were as acutely felt 
by their victims in those early ages as they are in these later times. 

1 (^=Nirukta, ix. 8). Frdvepdh md hrihato mddayanti pravdtejdh 
trim varvritdndh j somasya iva Manjavatasya hhaksho vihhidako jdgrivir 
mahyam achhdn \ 2. Na md mimeiha najiJfile eshd ^ivd sakhihhyah uta 
mahyam dsit \ ahhasya aham ekaparaftya hetor anuvratdm apa jdydm 
arodham \ 3. Bveshfi svaSrur apa jdyd runaddhi na ndthito vindate 
marditdram | aivasya iva jarato vasnyasya ndharh vinddmi Jcitavasya 
bhogam | 4. Anye jdydm pari mrisanti asya yasya agridhad vedane vdjl 
akshah 1 pita mdtd hhrdtarah enam dhur, na jdnimo nayata laddham 
etam \ 5. Yad ddidhye na davislidni elMh pardyadhhyo ava hiye sakhi- 
hhyah I nyuptds cha bahhravo vdcham akrata emi id eshdm nishkritam 
jdrif^l iva | 6. Sabhdm eti kitavah prichhamdno jeshydmi iti tanvd 
iuSujdnah | akshdso asya vi tiranti, kdmam pratidivne dadhatah d 
hritdni 1 7. AkshdsaJ^ id anhdino nitodino nikritvdnas tapands tdpa- 
yishnavab | kumdradeshndh jayata^ pmarhano madhva sampriktdh kita- 
pasya harhand \ 8. Tripanclidiah krilati vrdtah eshdm devah iva savitd 
satyadharma | ugrasya ohH manyave na namante rdjd chid ehhyo namah 
it krinoti \ 9. Nlchd va/rtante upari sphuranti ahastdso hastavantaih 
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sahante | divyuh angarah irine ngujytdh Sitdh santo hridayam nir 
dahanii ( 10. Jdyd. tapyate JcitavaBya hind mutd pntrasya charatah kva 
8vit I rindi'd hihhyad dhanam ichhamdno anyeshum a&tam upa naktam eti | 
11. Striyam drishfvuya kitavaih tatiipa anyeshum jdydm sukritam cha 
yonim j purmhne asvdn yuyuje hi lahhrdn so agner ante vrishalah pa- 
puda I 12. rb vah senunlr mahato ganasya rdjd vrdtasya pratha'>no 
hahhuva | tasmai krinomi na dhand runadhmi dasdham pruchts tad ritam 
vaddmi | 13. Akshair md divyah krishim it krtshasva vitte ramasva hahu 
manyamdnah \ tatra gdvah kitava tava jdyd tad me vi chash\e Savitd 
^yam ary ah | 14. Mitram krtnudhvam khalu mrilata no md no ghorena 
charatuhhi dhrishnu | ni to nu manyur visatdm ardtir anyo halhrfmdm 
prasitau nu astu | 

1. The tumbling, air-born [products] of the great VibGiidaka tree 
{i.e» the dice) delight me as they continue to roll on the dice-board. 
The exciting dice seem to me like a draught of the soma-plant growing 
on mount Mujavat. 2. She (the gamester’s own wife) never quarrelled 
with or despised me. She was kind to mo, and to my friends. But I, 
for the sake of the partial dice, have spurned my dieted spouse. 3. 
My mother-in-law detests mo ; my wife rejects me. In his need [the 
gamester] finds no comforter. I cannot discover what is the enjoy- 
ment of the gambler any more than I can perceive what is the happi- 
ness of a worn-out hack horse. 4. Others pay court to the wife of the 
man whose wealth is coveted by the impetuous dice. His father, 
mother, brothers, cry out, ‘ We know nothing of him ; take him 
away bound.’ 5. When I resolve not to be tormented by them, 
because I am abandoned by my friends who withdraw from me, — ^yet 
as soon as the brown dice, when they are thrown, make a rattling 
sound, I hasten to their rendezvous, like a woman to her paramour.®" 
6. The gamester comes to the assembly, glowing in body, and asking 
himself, ‘ shall I win ?’ The dice inflame his desire, by making over his 
winnings to his opponent. 7. Hooking, piercing, deceitful, vexatious, 
delighting to torment, the dice dispense transient gifts, and again ruin 
the winner; they appear to the gambler covered with honey. 8. 
Their troop of fifty-three disports itself [disposing men’s destinies] 
like the god Savit^i, whose ordinances never fail. They bow not before 


•0* These words are quoted in Nirukta, xii. 7. 
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Iho wrath oven of the fiercest. The king himself makes obeisance to 
them. 9. They roll downward; they bound upward. Having no 
hands, they overcome him who has. These celestial coals, when 
thrown on the diceboard, scorch the heart, though cold themselves. 
10. The destitute wife of the gamester is distressed, and so too is the 
mother of a son who goes she knows not whither. In debt and 
seeking after money, the gambler approaches with trepidation the 
houses of other people at night. 11. It vexes the gamester to see his 
own wife, and then to observe the wives and happy homes of others. 
In the morning he yokes the brown horses (the dice); by the time 
when the fire goes out he has sunk into a degraded wretch. 12. He 
who is the general of your band, the first king of your troop, — ^to him 
I stretch fyth [my] ten [fingers] toward the east [in reverence] : I 
do not reject wealth, but I declare that which is right (when I say): 
13. Never play with dice: practice husbandry; rejoice in thy pro- 
perty, esteeming it sufficient. ‘There, o gamester, are thy cows; 
[this is] thy wife;’ — so the adorable Savitri addresses me. 14. Be 
friendly [o dice] ^be auspicious to us ; do not bewitch us powerfully 
with your enchantment. Let your wrath and hostility abate. Let 
others be subject to the fetters of the brown ones (the dice).^^ 

The following is an attempt freely to reproduce, in verse, the spirit 
of this composition : — 

These dice that roll upon the board, 

To me intense delight afford. 

Sweet Soma-juice has not more power 
To lure me in an evil hour. 

To strife and wrangling disinclined. 

My gentle wife was always kind : 

But I, absorbed in maddening play, 

Have chased this tender spouse away. 

She now, in turn, my person spurns ; 

Her mother’s wrath against me bums : 

Distressed and vexed, in vain I plead. 

For none will help me in my need. 


^ Compare A,V. v. 28, 11, and Vuj. Sank. xvi. 64. 
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As wretched as a worn-out hack’s, 

The gamester’s life all joyance lacks. 

His means by play away are worn, 

While gallants court his wife forlorn. 

His father, mother, brothers shout, 

“ The madman bind, and drag him out.’' 

At times, the scorn of every friend, 

I try my foolish ways to mend, 
llcsolve no more my means to waste 
On this infatuated taste : 

But all in vain : — when, coming near, 

The rattle of the dice I hear, 

I rush, attracted by their charms. 

Like lady to her lover’s arms. 

As to his game the gambler hies, 

Once more his hopes of winning rise ; 

And loss but more his ardour fires j 
To try his luck he never tires. 

The dice their victims hook and tear, 
Disturbing, torturing, false though fair. 

The transient gains they yield to-day 
Are all to morrow swept away. 

These sportive dice, a potent band, 

The destinies of men command. 

They laugh to scorn the fierce man’s frown ; 
Before them doughty kings bow down. 

They downward roll, they upward bound, 
And, handless, men with hands confound. 
They scorch the heart like brands, these dijQ% 
Although themselves as cold as ico. 

The gambler’s hapless wife is sad ; 

His mother mourns her wayward lad. 

In want, at night he seeks relief 
By graceless shifts, a trembling thief. 

He groans to see his wretched wife, 

And then the happy wives and life 
Of others, free from care and strife. 
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Ilis bad career, with morning light 
Begun, in min ends by night. 

To him, the chief who leads your bands, 

Ye Dice, I lift my suppliant hands; 

“ I hail thy gifts when thou art kind, 

But crave thy leave to speak my mind. 

Forgive me, king of all the dice. 

If thus I give my friend advice : 

‘ Abandon play, and till the soil, 

For this shall better pay thy toil. 

AVcll-pleascd with what thou hast, forbear 
To crave of wealth an ampler share.’ ” 

Thy wife, thy kino, — in these rejoice,” 

Thus cries a god with warning voice. 

Bo gracious, Bice, we now implore ; 

Bewitch us with your sptdls no more. 

From us withdraw, to us be kind, 
others with your fetters bind. 

That the passion for gambling prevailed very extensively at the time 
when the hymns of the llig- and Atharva-vedas were composed is clear 
from various other allusions to the practice which we find there. Thus 
in R.V. vii. 86, 6, dice are mentioned along with wine, anger, thought- 
lessness, etc., as causes of sin (see above, p. 66). The following verses 
from the*Atharva^vcda prove the same point: — 

A.V. vii. 50, 1. Yatha vriksham ahnir vikdlia hanti aprati | evdham 
adya kitavdn akshair ladhjdsam aprati | 2. Turdndm aturdndm viidm 
avarjmhindm \ samaitu vihaio hhago antarhastaiti kritam mama | 

“1. As the lightning every day strikes the tree irresistibly, so may 
I to-day irresistibly smite the gamesters with the dice. 2. May tho 
wealth of the rich and of the poor unresistingly be collected from every 
side into my hand as winnings.” 

vii. 109, 1. Idam ugrdya hahhrave namo yo ahJiesku tanuvaii | ghri- 
Una kalim iikshdmi sa no mriddti idriU | 2. Ohjritam Apsardhhyo vaha 
tvam Agn$ pdmsun ahhehhyah sikatdh apai cha | yathdhhdga)% havya- 
ddtim jushdndkk madanti dovd^ uhhayuni havyd | 3. Apsarasah sadha^ 
mddam madanti havirdhanam antard 9uryam cha | td^ me hastau earn* 
sjrijaniu ghritena sapatnam me kitavaiii randhayantu | 4. Adinavam 
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pratidlvne ghritena asmdn dbhi kshara ] vrihham ivdsanyd jahi yo 
asmdn pratidivyati | 

1. This reverence be paid to the brown [die], who is ruler among 
the dice. With butter I worship the Kali ; may he thus be auspicious 
to us. 2. Bring, o Agni, butter to the Apsarascs, but dust, sand, and 
water to the dice. Seeking oblations according to their several shares, 
the gods delight in both offerings. 3. The Apsarases hold a festival 
between the oblation and the sun. May they anoint my hands with 
butter, and overwhelm the gamester who is my opponent. 4. Dis- 
pense bad luck to our adversary, but moisten us with butter. Strike, 
as lightning does a tree, the man who plays against us.^* 

vi. 118, 1. Yad Jiastuhhydrn chakrma kilhishani akshdndm ganam 
upalipsamdnuh | Ugrampasye Ugrajitau tad adydpsarasdv unw dattdm 
rinam nah | 

‘^1. Whatever sins we have committed with our hands, seeking to 
obtain the host of dice, — ^remit to us to-day that debt, ye Apsarases 
Ugrampasya and Ugrajit.” 

iv. 38, 1. Udhhindatim savjayantlm apsardm sudhudevinhn | ghhe 
kritdni krinvdnum apsardfii turn iha huve | 2. Vicliimatim dkirantlm 
apsardm sddlmdevinlm | glahe kritdni grihmndm apsardm — | 3. Yd 
dyaih parinrityati udadanu kritam glahdt | sd nah kritdni sishatl 
prahum dpnotu mdyayd \ sd nah payasvati aitu md no jaishur idam 
dhanam | 4. Yah aksheshu pramodante hicham krodham cha hibhrati 1 
anandinim pramodinlm apsardm turn iha huve | 

1. I invoke hither the skilfully-playing Apsaras who cuts up and 
conquers, and gets gains in the game of dice. 2. 1 invoke hither the 
skilfully-playing Apsaras who collects and scatters, and receives gains 
in the game of dice. 3. May she who dances about with the dice, 
when she wins by gaming, grant gain to us, and obtain success 
through her skill. May she come to us with abundance of food. Let 
them not conquer this money of ours, 4. I invoke hither the joyful 
and exulting Apsaras — those [goddesses] who delight in dice, ’and 
who cherish grief and anger.’' 

It will be seen from these verses that the Apsarases are intimately 
connected with gambling. In A.Y. ii. 2, 4, they are said to be fond 
of dice," and soul-bewitching ” {akshahdmdh manomuhah). 

The next two hymna which I proceed to quote are in praise of 



RIG-VEDA, X. 117, IN PRAISE OP LIBERALITY. 


431 


generosity. The first of them celebrates liberality to the destitute in 
general ; the second eulogizes the same virtue when exhibited in giving 
presents to priests. 

(4) Rig-veday x. 117. 

1. Na vai u devah hJiudham id vadham dadur utdsitam upa gachhanti 
mritgavah 1 uto rayih prinato nopa dasyati utCiprinan marditdrarn m 
vindate | 2. Yah ddhrdya chahamdndya pitvo annamn san raphitdya 
upajagmushe | sthiram manah krinute sevato piird uto chit sa marditdrarn 
na vindate | 3. Sa id hhojo yo grihave dadati annalcdmdya charate 
hrisdya ( aram asmai hhavati ydmahutd utdparlshu krinute sakhdyam \ 

4. jYa sa sakhd yo na dadati sakhye sachdhhuve eachamd^idya pitvah \ 
apa amdt j^reydd na tad oko adi prinanlam any am aranam chid iclihet | 

5. Rrinlydd in nddharadndya tavydn drdghlydmam anu pasyeta pan-- 
thdm I 0 hi vartante rathyd iva chakra anyam anyam upa tisthhanta 
rdyah \ 6. Mogham annarh vindate aprachetdh satyam hravimi vadhah it 
sa tasya | na aryamanam pushyati no sakhdyam kcvaldgho IJiavati keva- 
Iddi I 7. Krishann it phdlah dsitafii krinoti yann adhvanam apa vrinkte 
charitraih | vadan Irahnid avadato vaniyan prinann dpir aprinantam dbhi 
sydt I 8. Ekapdd hhfiyo doipado vichakrame dcipdt tripddam dbhi cti 
pakhdt I chatmhpdd eti dvipaddm ahhmare sampaiyan panktir upa-- 
tishthamdnah | 9. Samau chid hastau na samaiti vivishtali sammatard. 
chid na samam duhdte | yamayos chid na samd virydni jndti chit saniau 
na samam primtah | 

“1. The gods have not ordained hunger to bo our destruction. 
Even those who are full-fed are overtaken by various forms of death 
{lit. deaths). The prosperity of the liberal man never decays ; while 
the illiberal finds no comforter. 2. Ho who, himself well provided 
with sustenance, hardens his heart against the poor man who ap- 
proaches him, starving, and who has long courted him, desirous of 
food, such a man meets with none to cheer him. 3. He is the boun- 
tiful* man who gives to the lean beggar who comes to him craving food. 
Success attends that man in the sacrifice, and he secures for himself a 
friend in the future. 4. He is no friend who bestows nothing on his 
friend who. waits upon him, seeking for sustenance. Let every ono 
depart from such a man ; his house is no home, — and look out for 
some one else who is liberal, even though he be a stranger, 3. Let the 
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powerful man be j^enerous to the suppliant ; let him look down the long 
path [of futurity]. For, oh, riches revolve like the wheels of a chariot : 
they come, now to one, now to another.®®* 6. In vain the fool obtains 
food: I tell the truth; it becomes his destruction (comp. v. 1). Ho 
nourishes neither his friend nor his companion. He who keeps his 
food to himself has his sin to himself. 7. The ploughshare furrowing 
the ground brings men plenty. A man moving onward with his feet 
accomplishes his journey. A priest who speaks is more acceptable 
than one who is silent. A kinsman who is boneticent excels one who 
is stingy. 8. A one-footed being advances faster than a two-footed. 
The two-footed comes after the three-footed. The four-footed follows 
in the rear of the two-footed, and moves on observing his steps. 9. 
The two hands, though alike, do not perform an equal ,j{jimount of 
work. Two cows with the same mother do not yield the same quan- 
tity of milk. Two men, though twins, have not the same strength. 
And two others, though kinsmen, are not equally liberal.’^ 

The following is a free metrical rendering of some of these verses : — 

The gods have not ordained that wo 
Should die of want ; the lean and weak 
Are not death’s only prey ; the sleek 
Themselves must soon his victims be. 

The man endowed with ample pelf 
Who steels his heart, in selfish mood. 

Against the poor who sue for food 
Shall no consoler find himself. 

It is curious to find in so ancient a composition this now trito comparison of 
the changes of fortune to the revolutions of a wheel. The same idea occurs in tho 
Mahiibhitrata, iii. 15489 : ** After happiness, suifuriug, and after suficring, happiness, 
visit a man in succession, as the spokes of a wheel [revolve round] the nave’* 
{^mkhazyanantaram duhkham duhkhasyanantaram aukham | paryayenopa8arpant$ 
naram nemim arah iva). Compare S'atap. Br. x. 2, 6, 19 : panat pipaaa iriyai 
pdpmd (poverty from prosperity) jyotiahaa tamo *mrUad mfityur ni ha mi aamad 
eidni aarvdni varttantc. | “ To drinking succeeds thirst, to prosperity wretchedness, to 
light darkness, and to immortality death : so that all these things constantly revolve 
in a circle.” According to Herodotus, i. 207, Croesus said to Cyrus: “If thou 
kuowest that even thou art human, and rulcst over mortals, learn first this lesson, 
that in the affairs of men there is a wheel which, by its revolution, renders it im- 
possible for the same persons always to enjoy prosperity.*’ 
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No fcicnd is he who coldly spurns 
Away his needy friend forlorn ; 

Ho, thus repulsed, in wrath and scorn 

To some more liberal stranger turns. 

Relieve the poor while yet ye may ; 

Down future time’s long vista look, 

And try to read that darkling book ; 

Your riches soon may flit away. 

Ye cannot trust their fickle grace ; 

As chariot wheels, in ceaseless round, 

Now upward turn, now touch the ground, 

^0 riches ever change their place. 

The man whose friend receives no share 
In all his good, himself destroys : 

Who thus alone his food enjoys 

His sin alone shall also bear. 

^ (5). EigA'cda, x. 107. 

1. Avir alhUd maid mughonam eshdm viham jxvam iamaBo mr amochi | 
mahi jyotih pitrihhir dattam dgad uruh panthCih dakshinayah adarki | 
2. Uchchu divi dakshindvanto asthiir ye asvaddh saha te suryena | hira- 
nyaddh amritatvam hhajante vasoddh Soxna pratirante uyuh \ 3. Baivi 
purttir dakshind devayajyd na havdrihhyo na hi te prinanti [ atlia nardh 
prayata-dakshindso avadya-hhiya hahavaft prinanti | .... 5. Dakshi^ 
ndvdn prathamo hutah eti dakshindvan grdmarfir agram eti \ tarn eva 
manye nripatirn jandndm yah prathamo dakshinum dvivdya | 6. Tam 
eva fishim tarn u hrahmdnam dhiir yajnanyam sdmagdm ttkthasasam | sa 
iukrasya tamo veda tisro yah prathamo dahhinayd rarddha | 7. Dakshind 
Hvafn dakshind gam dadati dakshind chandram uta yad hiranyam ] 
dakshind ^nnarli vanute yo nah dtmd dakshindih varma krinute vijdnan | 
8. Na hhojdh mamrur na nyartham lyur na rishyanti na vyathante ha 
hhojdh I idam yad viivam hhuvanam svascha etat sarvam dakshind ehhyo 
daddti I 9. Dhojdh jigyuh surahhim yonim agre hhojdh jigyur vadhvam 
yd suvdsdh | hh(jd^ jigyar antahpeyam surdydh hhojdh jigyur ye ahdtdh 
prayanti | 10. Bhojdya aivani sam mfijanti dium hhojdya dste kanyd 

28 
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iumlhamand | Ihojasya idam pmhlcaranlm veima parisjikritam devamdnd. 
iva chitram | 1 1 . Bhojam ahdk sush^ktivdho vahanti suvrid ratho varttate 
dahhimyah [ hhojatli devdso avata bhamhu hhojak sairun samanikeshu 
jetd I 

1. The great liberality of these men has been manifested. 
The whole living [world] has been liberated from darkness. The 
great light given by the Fathers®®® has arrived. The broad path of 
Largess has been beheld. 2. The givers of gifts abide aloft in the 
sky; the bestowers of horses live with the Sun; the givers of gold 
attain immortality ; the bestowers of raiment prolong their lives. 3. 
A gift is a satisfaction of the gods, an offering to the deities, and [pro- 
ceeds] not from the illiberal ; they bestow nothing ; and many men 
who bestow largesses are bountiful merely through fear<*of reproach 

5. The giver of gifts, invited, advances first : ho walks in 

the front as leader.®®® I regard as the king of men him who first 
presented a gift. 6. They call him a rishi, a priest, a reverend 
chanter of hymns and reciter of verses, — ho knows the three forms of 
the resplendent (Agpi), — the man w’ho was the first to crown [his 
religious service] with a gift. 7. Largess bestows a cow, a horse, 
and gleaming gold. Largess bestows food, which is our life. The 
wise man makes largess-giving his breastplate. 8. Bountiful men 
neither die nor fall into calamity ; they suffer neither wrong nor pain. 
Their liberality confers on them this whole world as well as heaven, 
9. The bountiful conquer for themselves first, a pleasant abode, a well- 
dressed wife, and a draught of wine ; they conquer those who walk 
before them, uninvited. 10, A fleet horse is trained for the generous 
man ; he obtains a brilliant damsel for his portion ; this house of his 
resembles a lotus-pond, beautiful, embellished like the palaces of the 
gods. 11. The liberal man is borne along by rapid horses. The car of 
largess rolls forward on easy wheels. Preserve, ye gods, the bountiful 
man in battle. He overcomes his enemies in the fight.’* 

Compare R.V. x. 68, 11. “ The Fathers have adorned the slcy with stars . • • . 
and placed darkness in the night, and light in the day ” (see above, p. 287). 

Compare R.V. iv. 50, 8 f. where the prosperity and honour which attend a 
prince who retains and cherishes a domestic priest are described. See Professor 
Wilson’s translation, and note on o. 9, in p. 214 ; and Roth’s Art. on Brahma and 
the Brahmans, Joum. Germ. Or. Society, i. 77 ff. See also the hymn from the A.V. 
iii. 19, quoted in the Ist vol. of this work, p. 283, 
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Verses 8 ff. may be thus freely rendered ; — 

The liberal does not mourn or die ; 

No pain or care his life annoys ; 

This world is his with all its joys, 

And future bliss beyond the sky. 

He owns a princely palace bright, 

And dwells in godlike pomp and pride ; 

A richly decked and winning bride 
Sits fair and blooming by his side, 

And fills his heart with lovers delight. 

AVith plenteous stores of corn and wine 
# Supplied, a merry life he leads ; 

Swift o’er the plain his chariot speeds, 

Whirled on by prancing, snorting, steeds ; 

Ho smites his foes by aid divine. 

The hymn which I cite next has been already translated by Pro- 
fessor Max Muller in his Anc. Sansk. Lit., pp. 464 f., where he thus 
remarks on it : ** The 103rd hymn of the 7th Manclala, which is called 
a panegyric of the frogs, is clearly a satire on the priests ; and it is 
curious to observe that the same animal should have been chosen by 
the Vedic satirist to represent the priests, which, by the earliest 
satirist of Greece, was selected as the representative of the Homeric 
heroes.V 

(6) Eig-veda, vii. 103. 

1. Samvatsaram iaiaydnah IrahmanCih vrata-churinah \ vdcham Par- 
janya-jinvitdm pra mandukdh avudishuh | 2. Divydh dpo ahhi yad enam 
dyan dritim na iushkam sarasi saydnam | gavdm alia na mdyur vatsinl- 
ndm mandukdndm vagnur atra sam eti \ 3. Tad wi endn uiato ahhy 
avarshU trishyuvatahk prdvrishi dgatdydm | alchhhallkritya pitaram na 
putro anyo anyam upa mdantam eti | 4. Anyo anyam anu grihhndti enor 
apdm visarge yad amandkhatdni | mandako yad abhivruhtah, kanishkan 
pfiinih samprinkte haritena vdcham | 5. Yad eshdm anyo anyasya 
vdchafh idktaayeva vadati ^ikshamdnah | earvam tad eshdm satnridheva 
parva yad euvdcho vadathana adhi apeu | 6. Gomdyur eko ajamdyur ekah 
pfUnir eko haritah ekah eshdm | samdnam ndma hihhrito virupdh puratra 
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rdcham pipisur vadantah | 7. Brdhnandso atirdtre na some saro na 
pnrmm ahhiio vadantah i samvatsarasya tad ahah pari shtha yan 
manduMh prdvrishinam bahhdva | 8. Brdhmandsah somino vdcham 
aJcrata hrahm Icrinvantah parivatsarinam | adhvaryavo gharmimh mhvu 
ddndk dvir hhavanti guJiydk na ke chit | 9. JDevahitm jngupur dvdda- 
iasya ritum naro na pra minanti etc | safhvatsare prdvrishi dgatdyuih 
taptuh gharmuh amiirate visargam | 10. Gomdyur adad ajamdyur adCit 
prwiir adad harito no va&dni | gavdm mandukdh dadaiah katdni saha- 
srasCice prat ir ante uyah j 

These vow-fulfilling Erahmanr, the frogs, after lying quiet for 
a year, have now uttered their voice, stimulated by Paijanya (the 
rain-god). 2. When the waters from the sky fell upon them, as they 
lay like a dry skin®®^ in the (dried-up) pond, the voice ♦jf the frogs 
rises in concert, like the lowing of cows which have calves. 3. When, 
on the arrival of the autumn, rain fell upon them, when they were 
ardently desiring it and parched with thirst, the one croaking ap- 
proaches, like a sou his father, another who is calling out. 4. One 
of them seizes th# other, when they arc delighted with the dis- 
charge of the waters ; when the speckled frog, soaked, and leaping 
upwards, joins his voice to that of the green one. 6. When the 
one repeats the sounds of the other, as a pupil the words of his 
teacher, your every limb seems in full vigour, as ye make a 
loud noise upon the waters. 6. One lows like a cow, another 
bleats like a goat ; one of them is speckled, another green. ^Having 
a common name, they vary in appearance, and modulate their voices 
diversely as they croak. 7. Like Brahmans at the Atiratra soma- 
rite, like (priests) talking round a full bowl, ye frogs surround the 
pond on this day of the year which is the day of autumn. 8. The 
soma-offering Brahmans raise their voices, performing their annual 
devotions ; these adhvaryus, sweating with their hot oblations [or 
their kettles'] issue forth like persons who have been hidden. 9. They 
have observed the divine ordinances of the year ; these creatures do 
not disregard the season ; when autumn has arrived these heated 
kettles obtain their release. 10. The frog who lows, and the one who 
bleats, the speckled and the brown, have bestowed on us riches : 

Prof. Miillcr renders dfiti by “ fish.’* I prefer the more common signification 
of “skin.” 



TO THE BRAHMANS’ RECITATION OF PRAYERS. 


437 


giving us hundreds of cows, the frogs prolong our lives in the season 
of a thousand shoots.” 

I have attempted to give the substance of this hymn very freely in 
the foUowing verses : — 


As Brahmans, who a vow fulfil, 

The frogs had now a year been still. 

Like dried and shrivelled skins they lay, 
Faint, parched with heat for many a day, 
Expecting, long in vain, the showers 
Withheld by Air^s malignant powers. 

But autumn comes; Parjanya rains 
In copious streams, and floods the plains. 
Clouds veil the sun, the air is cool, 

The ponds, long empty, now are full. 
There float the frogs, their bodies soak ; 
Afar is heard their merry croak. 

Well drenched, they jump aloft in glee, 
And join in noisy colloquy. 

They leap upon each others^ backs, 

And each to P other cries co-ax. 

As teachers first call out a word. 

Then boys repeat what they have heard, 
Just so the frogs croak out once more 
What other frogs had croaked before. 
Sounds diverse issue from their throats. 
Some low like cows, some bleat like goats, 
Though one in name, of various sheen, 

For one is brown, another green. 

As Brahmans at a Soma-rite 
Around the bowl in talk unite. 

This day the frogs their pond surround, 
And make the air with noise resound. 
These priests, the frogs, their voices raise, 
And sing their annual hymn of praise. 

As priests who sweated o’er a pot 
Soon quit the fire they find too hot, 
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The frogs, so long oppressed by heat, 

Emerge in haste from their retreat. 

From rules divine they never swerve, 

But all the seasons* laws observe. 

When autumn comes, their sufferings cease, 

From scorching heat they find release. 

The frogs that bleat, and those that low, 

Brown, green, on men all wealth bestow. 

The kine that on our pastures graze. 

We owe to them, with length of days. 

It is possibly an echo of this production that we find in a description 
of autumn in the Harivarasa, v. 8803, where' the poet compares the 
noise made by a frog, after his rest of sixteen half months^* along with 
his wives, to the recitation of the llig-veda by a Brahman surrounded 
by his pupils [plavangamah skodasa-pakshasdyl^ virauti goshthah saha 
kdminlbhih | ricJio dvijdtil). priya^satya-dhamd yaihd svaitshyath parU 
vdryamdnah). On this verse the late M. Langlois somewhat naively 
remarks as follows, in a note to his French translation of the Hariv, 
vol. ii. p. 132 : Dans nos mocurs rien n* ^galerait 1* impertinence 
d’une comparaison dans laquello une grenouille scrait assimilee a un 
respectable ecclesiastique. Les Indiens, a co qu* il parait, ne voyaient 
dans telle espece de rapprochement aucune tcinto d* impietd.’* 

The next hymn breathes a social spirit, and a disposition to profit 
by the improving influences of the company of cultivated men, com- 
bined, however, with a vainglorious desire to shine at their expence. 

(7). Aiharva~veda, vn.' 12. 

1. SalJid cha md samitis cha avatdm Prajdpater duhitarau famviddne | 
yendmngachhai upa md sa Sihhdt chdru vaddni pitarah sangateshu | 2. 

There seems to bo no doubt that this word refers to the frog’s eight months 
quiescence since the close of the preceding rainy season. M. Langlois, who had 
before him the reading shodaU-pakaha-sdryylf was naturally puzzled by it, and 
renders it, “ La grenouille, dont les flancs sont comme sillonnes par les seize cotes,” 
and he adds a note to the following effect : 11 me semble que, par cette epithbte un 

peu obscure, 1’ intention de 1’ auteur cat do ddpeindro les seize cdtes de la grenouille, 
devenues plus apparentes & la suite des chaleurs de I’^td qui ont du 1’ affaiblir.” 
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Vtdma te salhe ndma narishia ndma vai mi | ye te h cha salhmdm te me 
santu savdchmah | 3. Eehdm aham samdsindndm varcho vijndnam adade \ 
mydh sarvmydh sarnsado mdm Indra Ihagimm krinu ] 4. Yad vo mandh 
pardgatam yad haddham iha velia | tad vah dmrtaydmasi mayi vo 
ramatdm manah | 

1. May Assembly and Meeting, the two daughters of Prajapati, 
concurrently preserve me. May every one whom I meet resort to mo ; 
may I speak agreeably, o fathers, in the assemblies. 2. Assembly, 
we know thy name ; thy name is conversation. Let all the members 
of the company converse with me. 3. I appropriate thft glory and the 
knowledge of these men who are seated here. Indra, make mo the 
most distinguished in all this assembly. 4. If your thoughts have 
turned el^where, or are enchained here or there, wo cause them to 
return : let them delight in me.’^ 

The hymn of which I next give the first four verses contains a 
prayer, or incantation, for concord in a family. 


(8). Atharva-vedaf iii, 30. 

1. Sdhridayam sdmmanasyam avidmham krinomi vah | anyo anyam 
abhi haryata vaUam jdtam ivdghnyd [ 2. Anuvratah ptuh putro mdtrd 
hhavatu sanimandh | jdyd patye madhumatlm vdcham vadatu iantivdn | 3. 
Md hhrdtd Ihrdtaram dvikshad md evasdram uta svasd | samyanchah 
savratdh hhutvd vdcham vadata hhadrayd | 4. Yena devdh na viyanti no 
cha vidvkhate miihal). | tat krinmo hr alma vo grihe sanjndnam purushe^ 
Ihyah | 

‘‘1.1 impart to you concord, with unity of hearts and freedom from 
hatred : delight one in another, as a cow at the birth of a calf. 2. 
May the son bo obedient to his father, and of one mind with his 
mother : may the wife, at peace with®®® her husband, speak to him honied 
words. 3. Let not brother hate brother, nor sister sister : concordant 
and united in will speak to one another with kind words. 4. We 
perform in your house an incantation, creating concord among its in- 

I am unable to give an explanation of the word iantivm^ which, though mascu- 
line in form, seems to agree with jdyd. 



440 


INCANTATIONS TO SAVE THE DYING, 


mates, and one through which the gods will not desert you, nor mutual 
hatred exist.” 

The four hymns of the Atharva-veda which follow contain incanta- 
tions designed to save persons suifering under dangerous diseases, and 
on the point of death, from death ; or rather perhaps to try to recall 
their spiiits after their separation from the body. They supply various 
illustrations of the conceptions entertained by the Indians of the period 
when they were composed, regarding the vital principle, the relations 
of the different senses to the several elements, the deities by whom 
men’s tenure o| life was regulated, the power of incantations to arrest 
the approach of doom, and other kindred particulars. Some of the 
ideas which we shall meet here have already occurred in the section 
on Yama. 


(9). Atharca-veday v. 30. 

1. Avatas te avatah pardvatas te dvatah | ihaiva hhava mu nu gdh md 
punun am gdh pitrin amm hadhnumi te dridham | 2. Yat tvd ^bhichertth 
purushah svo gad arano janah | unmochana-pramochane uhhe vuchu vadumi 
te I 3. Yad dudrohiiha kpishe striyai pxime achittyd | unmo — | 4. Yad 
enaso mutrikritut kshe pitrihritut cha yat \ unmo — | 5. Yat te mdtu yat 
te pita jdmir hlirdtd cha sarjatah \ pratyak sevasva hheshajam jaradashtim 
hrinomi tvd | 6. Ihaidhi purusha sarvena manasd saha | dutau Yamasya 
md 'nuguh adhi jlvapuru ihi | 7. Anuhutah punar ehi vidvdn udaxjanam 
pathah | drohanam dhramanam jivato jivato ^yanam | 8. Md hihher na 
ma/rkhyasi jaradashtim hrinomi tvd \ niravocham aham yakshmam ange- 
Ihyo ^ngajvaram tava | 9. Angalhedo angajvaro yak cha te hridayumayah \ 
pakehnah hjenah iva prdpaptad vdchd sddhah parastardm | 10. ^iehl 
Bodhapratilodhdv asvapno yak cha jdgrivih | tau te prdnasya goptdrau 
diva naktafa cha jdgritdm | ll. Ayam Agnir upasadyah iha suryah 
fidetu te I udehi mrityor gamhhirdt krishndt chit tamasas pari \ 12, 
Mamo Yamdya namo astu mrityave namah pitfibhyal^ uta ye naxjanti | 
utpdranasya yo veda tam agnim puro dadhe asmai arishtatdtaye | 13. 

Three hymns of the Atharva-veda, viz. iii. 19 ; v. 18, and v. 19, together with 
two verses (the 8th and 9th) of v. 17, which formed part of this section, as it origi- 
nally appeared in the Journal of the Iloyal Asiatic Society for 18GG, pp. 33 ff., are 
omitted here, as they have subsequently been quoted in the first volume of this work» 
^nd Edition, pp. 280-287* 
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Aitu pranah aiiu manah aitu chalcshur atho lalam | sariram aftya sam 
vidam tat padlhyam prati tislithatu | 14. Prdnenugne chahshushu mm 
srijcmayli samiraya tanvu aam halena | vettha amritasiya mu mi gut ma 
nu hhumigriho ^bhuvat | 15. Mu te pranah upadasat mo apuno ^pi dbuyi 
te I suryas tvd ^dhipotir mrityor uddyachhatii rasmibhih | 16. lyam 
antar vadati jihvd haddlui panishpadd \ tvayd yahhnam niravocham 
satam ropls cha tahnanah [ 17. Ay am lokah priyatamo devdndm apard^ 
jitah I yasmai tvam iha mrityave dishfah piirusha jajnishe ] sa cha tvd. 
^nii hvaydmasi md pur d jar aso mrithdh | 

1. From thy vicinity, from thy vicinity, from 9 distance, from 
thy vicinity [I call] to thee : remain here ; do not follow, do not 
follow, the early Fathers. I firmly hold back thy breath. 2. What- 
ever incantations any kinsman or stranger has uttered against thee, 
— with my voice I declare thy release and deliverance from them 
all. 3. Whatever hurt thou hast doue, or curse thou hast spoken, in 
thy folly, against woman or man, with my voice, etc. 4. If thou liest 
there in consequence of any sin committed by thy mother, or thy 
fathcr,®^^ with my voice, etc. 5. lleceive the medicine which thy 
father, mother, sister and brother offer to thee. I make thee long- 
lived. 6. llemain here, o man, with thy entire soul ; do not follow 
the two messengers of Yama ; come to the abodes of the living. 7. 
Betum Tvhen called, knowing the outlet of tho path, the ascent, the 
advance, tho road of every living man. 8. Fear not ; thou shalt not 
die; I make thee long-lived. I have charmed out of thy members 
tho consumption by which they are wasted. 9. The consumption 

6'^ Compare a curious passage from tbc TaittirTya Brahmana iii. 7, 12, 3 f., already 
quoted in p. 66 : “ May Agni deliver me from any sin which my mother may have 
committed when I was in her womb, or which my father may have committed. May 
my pjirents have received no injury from me, when I, a son, in sucking, squeezed my 
mother and father in my delight.’' Compare qlso ll.V. vii. 86, 6, quoted above in 
the same page, as well as the following texts : R.V. vi. 51, 7, Md vah eno anya~ 
kfitam hhujema md tat karma yat chayadhve \ ‘‘May we not suffer [the penalty of] 
sin committed by others, or do that which you will punish, o Vasus!’* vii. 52, 2, 
Md VO hhiijema anyajdtam eno md tat karma vasavo yat chayadhve | of nearly 
identical sense with the preceding text. x. 37, 12. Yad no devds chakrima jihvayd 
guru manaso vd prayutJ devahetanam | arded yo no abhi duchhmdyate tasmin tad eno 
vasavo n% dhetana \ “ If wo have committed against you any grievous olfencc, o gods, 
with our tongues, or through thoughtlessness, transfer (the guilt of) tliat sin to the 
enemy who regards us with malice.” 

ew Sec the section on Yama, p. 294. 
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•which racks and wastes thy limbs, and sickens thy heart, has flown 
away to a distance like a hawk, overcome by my word. 10. The two 
sages. Alert and Watchful, the sleepless and the vigilant, these the 
guardians of thy life, are awake both day and night. 11. May this 
adorable Agni rise hero to thee as a sun. Eise up from deep death, 
yea, even from black darkness.®^* 12. Eeverence to Yama, reverence 
to Death, reverence to the Fathers, and to those who guide us. I 
place in front of tliis [sickj man, for his security, Agni, who knows 
how to carry him across. 13. Let his breath, let his soul, let his 
sight come, and then his strength ; let his body accpiire sensation, and 
stand firm upon its feet. 14. Provide him, Agni, with breath, and 
with sight ; restore him, furnished with a body, and with strength.®*® 
Thou hast the knowledge of immortality; let him not jepart, or 
become a dweller in a house of clay. 15. Let not thy inhaled breath 
cease ; let not thy exhaled breath vanish. Let the sun, the lord, raise 
thee up from death by his rays. 16. This tongue speaks within, 
bound, convulsive. By thee I have charmed away the consumption, 
and the hundred torments of the fever. 17. This world is the dearest, 
unconquered by the gods. To whatever death thou wast destined 
when thou wast born, o man, — ^wc call after thee, do not die before 
thou art worn out by old age.*^ 

(10) Atharva-veday vii. 53. 

1. Amutrahhiiydd adhi yad Yamasya Brihaspate alhisaster amiincTiah [ 
pratyauhatum Asvind mrityum amad devdndm Agne hhuhajd iachlhhih | 
2. SatJi kramatdm md jihitam iarlram prdndpdmu te sayujdv tha stdm | 
htam jiva sarado vardhamdno Agnis te gopdh adhipuh vasishthah \ 3. 
Ayur yat te atihitam pardcliair apdmh prdnah punar d tdv itdm \ Agnta 
tad uhdr nirpter upasthdt tad dtmani punar dvesaydmi te | 4. Md 
imam prdno hdnd mo apdno avdhuya pard gut | sapta rkhihhyah enam 
paridaddmi te enam avaati jaraae vahantu | 5. PravUatam prdndpdndp 
anadvdhdv iva vrajam | ayafh jarimnah ievadhir ariahtah iha vardhatdm | 
6. A te prunam auvdmaai pard yakahmaih auvdmi te \ dyur no vUvato 

•13 Compare the S\€0pos of Homer. 

Already quoted in the section on Yama, p. 312. 

w* Compare the section just referred to, p. 297 ff. 
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dadhad ay am Agnir varenyah \ 1. Ud vayairi tamasas pan rohanto 
ndkam uttamam | devam devatra auryam aganma jyotir iitiamam | 

Brihaspati, thou hast delivered us from dwelling in the realm 
of Yama, from the curse. The Asvins, — they who, o Agni, are the 
two physicians of the gods, — they have repelled death from us by their 
powers. 2. Continue associated, ye two breaths, inspired and expired ; 
forsake not his body : may they, united, remain with thee here. Live 
prosperously a hundred autumns. Agni is thy brilliant protector and 
lord. 3. May thy life, which has been dissipated afar, may thy 
breaths, come back to thee again. Agni has snatched it from the lap 
of Nirriti (Destruction) : and I introduce it again into thyself. 4. Let 
not his inspiration abandon him, nor ^is expiration quit him and 
depart. ^ commit him to the seven lUshis ; may they carry him on 
in health to old age. 5. Enter into him, ye two breaths, like two 
steers forcing their way into a cow-pen. May this man flourish here, 
an unmolested depositary of old age. 6. We restore thy breath. I 
drive away consumption from thee. May this excellent Agni sustain 
our life on every side. 7. Ascending from the darkness to the upper- 
most heaven, we have reached, among the gods, the god Surya, tho 
highest luminary.*' 


(11) Atharva-vedaf viii. 1. 

1. Antakdya mrityave namah prunuh apunuh iha te ramantdm | 
ihdyam astu purushah mhdmnd suryasya hhdge amritasya loke \ 2. Ud 
enam Bhago agrahhid ud enam Sorno amumdn | ud enam Maruto devah ud 
Indragnl svaataye | 3. Iha te asur iha prdnah ihayur iha te manah | ut 
tvd Nirfityah pdiebhyo daivya vdchd hhardmasi | 4. TJtkrdma atah 
puruaha md ^va patthdh mrityoh padhisam avamunchamdnah | md chhit- 
thdh asmdl lokdd agneh, suryasya sandriseh | 5. Tuhhyaih vdtahpavatdm 
mdtariivd tuhhyaih varshantu amritdni dpah | suryas te tame kath 
tapdti tvdm mrityur dayatdm md pra meshthdh ] 6. TJdydnam te purusha 
ndvaydnam jivdtum te dakshatdtim krinomi | d hi rohemam amritam 
sukhaih ratham atha jivrir vidatham d mddsi [ 7. Md te manas tatra 
gad md tiro bhud mdjivehhyah pra mado md ^nugdh pitrin | viive devdh 
ahhi rakshantu tveha | 8. Md gatdndm d didhitkah ye nayanti para- 
vatam | d roha tamaso jyotir ehy d te hastau rabhdmahe | 9. S'ydmai 
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cJia tvu md hbalas cha pmhitau Ymnasya yau pathirahhi kdnau ) arvdu 
eld md vi dldhyo md Hra tkldha pardTmandh j 10. Md etam panthlm 
anu gdk hhlmah esha yena purram na lyatJia tarn hravlmi | tamah etat 
purusJia md pra patthdh lhayam paraatdd ahhaynm fr arvdk \ 11. Italc^ 
shatitu tvd agnayo ye apm antd rahlutlii tid manmhjtlh yam indhate \ 
vaik'dnaro rahhatu jdtaveddh divyas tvd md dkilg vidyutd saha [ 12. 
Md tvd hravydd ahhi mamsta drat sankasuhU chara | rahhaia tvd 
J)yauh rakshatu Pritliivi surya^ cha tvd rahhatdm chandramus cha | 
antariksha)7i rahhatu devahetyuh | 13. Bodhas cha tvd Pratihodhas cha 
rahhatdm | Asvapnas cha tvd Anavadrugas cha rahhatdm \ Gopuyailis 
cha tvd Jdgrivis cha ( Te tvd rahhantu te tvu gopdyantu tebhyo 
namas tebhyah svdhd | 15. Jlvebhyas tvd samude .Vdyiir Indro Bhdtd 
dadhutu Savitd trdyamdnah | md tvd prdno balam hdsld as^h te 
hvaydmasi | 16. 3fd tvd jambhah safiihanur md tamo vidad md jihvd 
barhih pramayuh kathd %ydh | ut tvd Aditydh Vasavo bharantu ud 
Indrugni svastaye | 17. Ut tvd Dyaur ut Prithivl ut Prajdpatir agra~ 
bhit 1 ut tvd mriiyor onhadhayo somardjnir apiparan | 18. Ayam devdl^ 
ihaivdstu ayam md hnutra gad itah | imam eahakaviryena mrityor 
utpdraydmaei | 19. Ut tvd mrityor apiparam earn dhamantu vayodhaeah | 
md tvd vyastakchyo md tvd agharudo rudan | 20. Ahdrsham avidam tvd 
punar dgdh punarnavah | sarvdngak sarvam te chakshuh sarvam dyui cha 
te hidam \ 21. Vyavdt te jyotir abhiid apa tvat tamo akramit | apa tvad 
mriiyum nirritim apa yahhmam ni dadhmasi | 

‘n. Reverence to Death the Endcr ! May thy inhaled and exhaled 
breaths gladly rest here. May this man remain here united with hia 
spirit in the domain of the sun, in the world of deathlessness. 2. Bhaga 
and Soma with his filaments, the divine Maruts, Indra, and A.gni, have 
raised him up to health. Here is thy spirit, here thy breath, here thy 
life, hero thy soul. We rescue thee from the bonds of Nirfiti by a 
divine utterance. 4. Rise up hence, o man. Casting off the fetters of 
death, do not sink downward. Do not depart from this world, from 
the sight of Agni and the Sun, 5. May the Wind, Malarisvan, blow 
for thee ; may the waters shower immortality (or ambrosia) on thee ; 
may the Sun shine hcalingly upon thy body ; may Death pity thee j 
do not die. 6. Thou must ascend, o man, and not descend ; I give 
thee life and perceptive power. Mount this pleasant and imperishable 
car, then; when aged, thou shalt declare a festival. 7. Let not thy soul 
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go away thither, let it not disappear ; do not wander away from the 
living ; do not follow the Fathers. May all the gods preserve thee. 

8. Do not long after the departed, who conduct men afar. Ascend 
from the darkness ; come into the light. We lay hold of thy hands. 

9. Let not the two dogs sent by Yama,®^® the black and the brindled 
[seize thee]. Come hither; do not hesitate; do not remain here with 
averted mind. 10. Do not follow this path ; it is terrible ; I speak of 
that by which thou hast not hitherto gone. This, o man, is darkness ; 
do not enter it. Beyond, thou hast fear ; on this side, thou hast 
securitj". 11. May the fires which are in the waters preserve thee; 
may the fire which men kindle preserve thee ; may Jiltavcdas Vais- 
vanara (the fire, which is common to all men) preserve thee ; let not 
the cele^^ial fire, together with the lightning, consume thee. 12. Let 
not the flesh-devouring fire®^^ seek to harm thee ; go far from that 
wicked one. May the sky, the earth, the sun, and moon, preserve 
thee; may the air protect thee from the bolt of the gods. 13. May 
Wakeful and Watchful, may Sleepless and Wakeful preserve thee. 
May Guardian and Vigilant protect thee. M. May they protect 
and guard thee. To them be reverence. 15. May Vayu, Indra, 
Dhatyi, and Savitri the deliverer, restore thee to converse with the 
living. Let not breath and strength abandon thee ; we call back 
thy spirit. 16. Let not any destructive demon, let not darkness find 
thee .... May the Adityas and Vasus, with Indra and Agni, raise thee 
up to health. 17. The sky, the earth, Prajapati have rescued thee. 
The plants with Soma their king, have delivered thee from death. 
18. Let this man remain here, o gods ; let him not depart hence to the 
other world. We rescue him from death with a charm of boundless 
efficacy. 19. I have delivered thee from death; may the vigorous 
breathe upon thee.®'*^ Let not the she-devils with dishevelled hair, or 
those that howl dreadfully, yell at thee. 20. I have snatched thee ; I 
have caught thee ; thou* hast returned renewed, and perfect in thy 
members : I have obtained thy entire eye, and thy entire life. 21. 

See A.V. v. 30, 6, above. 

There are three kinds of fire, the hravyady or funeral (here referred to), which 
devours dead bodies, the culinary {amad), and the sacrificial. See the 'N'aj. S, i. 17, 
and the commentary there, and above, p. 217, note. 

See the 4th verse of the next hymn. 
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[Life] has breathed upon thee. Light has come to thee. Darkness 
has departed from thee. We remove from thee death, Nirfiti and 
consumption.** 

(12) Atharva-veda, vui. 2. 

1. Arahhasva imam amritmya srmhtim achhidyamund jaradashtir 
astu te 1 asuiti te uyuh pumr d hharumi rajas tamo mopagdh md pra 
meshthdh | 2. Jlvatdm jyotlr alhyehi arvdn d tvd hardmi htasdraddya | 
avamunchan mfityupdkdn akastim drdghiyah dyuh prataraiii te dadliami \ 
3. Vdtdt te prCinam avidam surydeh chahhir aham tava | yat te manas 
tvayi tad dhdrayumi sam vitsva angair vadajihvayd ^Uapan \ 4. Prdnena 
tvd dvipadam chatushpadam agnm iva jdtam abhi mn dhamami \ namas 
te mrityo chakshushe namah prdndya te 'karam \ 5. Ay am jfvatu md 
mrita imam samiraydmasi | krinomi asmai Iheshajam mrityo md puru- 
sham vadhlh | 6. Jlvalam naghdrishdtn jivantm osliadhim aham | trdya- 
mdndm sahamundm sahasvatim iha huve asmai arxshtaidtaye | 7. Adhi 
hruhi md ^^ralhathdh srijemam tavaiva san sarvahdydh ihdstu \ Bhavd- 
sarvau mridatam karma yachhatam apasidhya diiritam dhattam dyuh | 
8. Asmai mrityo adhi hruhi imaih dayasva ud ito Ujam etu | arishfah 
sarvdngah sukruj jarasd katahuyanak dtmand hhujam aknutdm | 9. Devd- 
ndih hetih pari tvd vrinaktu pdraydmi tvd rajasah ut tvd mrityor aplpa* 
ram | drdd agnim kravyddam niruhan jivdtave te paridhim dadhumi \ 10. 
Yat te niydnam rajasam mrityo anavadharshyam | pathah imam tasmdd 
rakshanto hrahmdsmai varma krinmasi \ 11. Krinomi te prdndpanau 
jardm mrityum dlrgham dyuh svasti | Vaivasvatena prahitdn yamadv.^ 
tdiiik charato ^pa sedhdmi saredn | 12. Arad ardtim nirritim paro 
grdliim kravyddah pikdchdn | raksho yat sarvam durhhuiam tat tamaJs 
ivdpa hanmasi | 13. Agnes te prdnam amritud dyushmato vanve jdtor 
vedasah \ yathd na rishydh amritah sajur asas tat te krinomi tad u te 
samridhyatdm | 14. S’ive te stum Dydvdprithivl asantdpe abhikriyau \ 
kam te suryah d (apatu kadi vuto vatu te hride | S'lvdl^ abhi ksharantu 
tvd dpo divyuh payasvatih 1 15. S’ivds te santv oshadhayalf, ut tod 
^^hdrsham adharasydh uttardm prithivim abhi | tatra tvd ^^dityauraksha- 
tdm Surydehandramasav ubhd \ 16. Yat te vdsah pandhdnam ydHi 
nivim krinushe tvam | kivarh te ianve tat krinmah samsparke Wukshnam 
astu te \ 17. Yat kshurena marchayatd sutejasd vaptd vapasi keka* 
imakru | kumbhan mukham md nal^ dyuh p a moshlh | 18. S>%vau te stdfk 
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vriJihyavuv ahalasuv adomadhau | etau yahlmam vi ladhete etau mm^ 
chato amhasah | 19. Yad dsndsi yat pibasi dhinyam hruhydh pay ah | 
yad Culyam yad anadyarli mrvam te amam avisharJi krinomi 1 20. Aline 
cha tva rdtraye cha nhhdhhydm pari dadmasi \ ardyebhgo jighatsubhyah 
imam mo pari rahhata | 21. Sataiii te ayutam hdyandn dv&yuge trlni 
chatvdri krinmah | Indragm visve devds te amimanyantdm ahriniya* 
mdndh | 22. S'arade tvd hemantdya vasantdya gruhmdya pari dadmasi | 
xarshdni tubhyarn syondni yeshn vardliante oshadlfih | 23. Mritynr Ise 
dvipaddm mrityiir tie chatushpaddm | tasmdt tvdm mrityor gopater 
udbhardmi sa md bibheh ( 24. & Wkhta na marishyasi na marishyasi 
md bibheh | na vai tatra mriyante no yanti adliamam tamah | 25. Sarvo 
mi tatra jivaii gaur akah puruliah pasuh ] yatredam brahma kriyate 
paridhir pcandya kam | 26. l^ari tvd pdtu samdnebhyo abhichdrdt sa- 
bandhubliyah \ amamrir bliava amrito atijivo md te husishur asavah 
iarlram | 27. Ye mrityavah ekaiatam yah ndshtrdh atituryuh \ munch 
antu tasmdt tvdm devdh agner vaisvanardd adhi \ 28. Agneh sarlram asi 
pdrayishnuh rakshohd ^si sapatnahd | atho amna-chdtanah pdtudrur 
ndma blmhajam | 

1. Seize this boon of immortality; may long life, which cannot be 
cut off, be thine. I restore to thee breath and life ; do not depart to 
the mist {rajas) or to darkness {tamas) ; do not die. 2. Come hither 
to the light of the living ; I rescue thee that thou mayest survive a 
hundred autumns. Loosing the bands of death and imprecation, I 
lengthen out thy existence. 3. I have recovered thy breath from the 
wind, thine eye from tho sun.®^® I place in thee thy soul. Receive 
sensation in thy limbs. Speak, articulating with thy tongue. 4. I 
blow upon thee with the breath of bipeds, and of quadrupeds, as on 
Agni when ho is born {ie. on fire when kindled). I have paid rever- 
ence, 0 Death, to thine eye, and to thy breath. 5. Let this man live 
and not die. We restore him. I make for him a remedy. Death, do 
not kill tho man. 6. I invoke for his safety a vivifying . . . . , living, 
delivering, strong, and powerful plant. 7. Befriend him ; do not seize 
him ; let him go ; though he is thine only, let him abide here with 
all his strength ; o Bhava and S'arva, be gracious ; grant deliverance ; 
^ remove evil and confer life. 8. Befriend him, Death, pity him ; let him 


See above in the section on Yuma, p. 298. 
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arise. Unharmed, with all* his limbs, hearing perfectly, till his time of 
decay, let him obtain enjoyment during a life of a hundred years. 9. 
May the shaft of the gods pass thee by ; I bring thee across from the mist 
(see V. 1); I have rescued thee from death. Removing far away the flesh 
devouring Agni, I draw round thee a circle (see R.V. x. 18, 4) that 
thou mayest live. 10. Preserving him from that misty egress of thine, 
0 Death, which no one may escape by menaces, we make prayer a pro- 
tection for him. 11. I give thee thy breaths, death at thy full age,®*® 
long life and health. I drive away all the messengers of Yama, who 
roam about, sent by the son of Vivasvat. 12. We remove afar Evil, 
Jlirriti, Grahi, and flesh-devouring Pisachas, and hurl all wicked 
Rakshases, as it were into darkness. 13. I ask thy life from the 
immortal, living, Agni, Jatavedas. I procure tliat thou mayest suffer 
no injury, that thou mayest also be immortal. May this be the fortu- 
nate result. 14. May heaven and earth in unison be auspicious and 
innocuous to thee. May the sun shine and the wind blow pleasantly 
to thy heart. May the celestial streaming waters drop down upon 
thee favourably. 15. May the plants be auspicious to thee. I have 
raised thee from the lower to the upper earth. There may both the 
sons of Aditi, the Sun and the Moon,®^‘ preserve thee. 16. Whatever 
garment for clothing, or whatever girdle thou makest for thyself, we 
cause it to bo agreeable to thy body ; may it be soft to thy touch. 17. 
When, as a barber, thou shavest our hair and beard with a sharp and 
cleansing razor, while cleansing our face, do not rob us of our life. 18, 
Let the rice and barley be auspicious to thee, causing no consumption 
or other ailment. These two (grains) destroy consumption, and deliver 
from calamity. 19. Whatever thou eatest or drinkest, the grain derived 
from husbandry, or liquid, whatever is or is not to be eaten — all that 
food I render for thee free from poison. 20. We commit thee to both 
the Day and the Night; preserve him for me from the goblins who 
seek to devour him. 21. We allot to thee a hundred, ten thousand, 
years, two, three, four, ages (yugas).®*® May Indra and Agni, may all 

Compare A.V. xix. 24, 4, 5, 8. 

The Moon is not in the Vedas generally reckoned among the Adityas. See 
above, p, 54 f. 

822 It would be difficult to say how great a duration is here denoted by this word ; 
but it must be one of great length, if the long periods of years, which are mentioned 
just before, may be taken as any indication. See the first vol. of this work, pp. 46 f. 
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the gods regard thee favourabl)^, without hostility. 22. We commit 
thee to autumn, winter, spring, summer. May the rains be pleasant to 
thee, in which the plants grow up. 23. Death rules over bipeds ; 
death rules over quadrupeds. From that Death the ruler I rescue 
thee ; do not fear. 24. Thou, who art uninjured, shalt not die; thou 
shalt not die ; do not fear. They do not die there ; they do not go to 
the nethermost darkness, (25) every thing lives there, cow, horse, man, 
beast, in the place where this prayer is used, the bulwark of life. 26. 
May it preserve thee from curse from thy equals and friends. Bo 
undying, immortal, long-lived ; let not thy breaths abandon thy body. 
27. May the gods deliver thee from those hundred deaths, from those 
dangers which are surpassable, and from that Agni Vai^vanara (fire of 
the funcrej pile ?). 28. Thou, the medicament named Pdtudru (Butea 
frondosa), art the body of Agni, the deliverer, the slayer of llakshases, 
and of rivals, and thou art the chaser away of diseases.*^ 


20 
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SECTION XXIIL 

BRIEF NOTES ON SOCIETY AND LIFE IN THE VEDIC AGE, AS 
REPRESENTED IN THE HYMNS. 

In the Introiluotions to the first three Volumes of his translation 
of the Rig-vcda (vol. i. pp. xl IF. ; vol. ii. pp. xv if. ; vol. iii. xiv if.), 
Professor Wilson has adduced from the h 5 ^mns a variety of ^ facts iUus- 
trative of the social and political condition of the people of India, and 
of the advance which they had made in civilization at the period when 
those hymns were composed. I propose in this section to bring for- 
ward such further particulars, connected with the same subjects, as I 
have noticed in the hymns, without excluding the topics already eluci- 
dated by Professor Wilson. 

It is not only the facts which are directly stated or implied, in 
regard to the various subjects of inquiry, which may be understood as 
supplying the requisite information. Kefertnees of a corresponding 
character made to the gods, their dwellings, dress, ornaments, chariots, 
weapons, etc., may (as in such a stage of religious progress, more 
especially, men frame their gods after their own imago magnified and 
idealized) be taken as applicable, mutatk mutandis^ to their worshippers. 

(1.) Country occupied hy th Vedic people, their villages and cities. 

The country originally occupied in India by the Vedic people was the 
tract watered by the seven rivers, the modern Panjab ; but they gradu- 
aUy extended themselves to the eastward and southward ; and in R. V. 
iv. 36, 18 reference is made to two enemies living beyond (f.e.no doubt 
east of) the Sarayu [uta tyu sadyah aryd Sarayor Indra pdratah Arm- 
chilrarathd h'adhih). Por details I refer to the second volume of this 
work, pp. 373 ff. This country was no doubt in part cultivated, 
as we shall see that frcquent references are made to agriculture. But 
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probably largo tracts were covered by forests, which are sometimes 
referred to. See the references to Agni consuming the woods, above 
(p. 212) ; and the hymn to Aranyanl, quoted in p. 422. 

As in our own day, in the north-west provinces of India and the 
Panjab, the houses, in places remote from the liills, and where the soil 
is alluvial, without any supply of stone, were no doubt constructed oi 
mud.®^® Villages {grama) are mentioned in Pi.V. i. 114, 1 {visvam 
piishtam asmin grdme andiuram | ^‘may everything in this 'village bo 
fat and healthy”); i. 41, 10 {asi' grdmeHhu amtd | Thou (Agni) art 
the protector in (our) villages”); i. 149, 4 {gCivah iva grdmani | “as 
cattle come to a village”) ; and x. 14G, 1 quoted above. 

Cities or fortified places (p«r) are also constantly mentioned. In 
one place J^t is said that Inctra demolished a hundred cities of stone in 
favour of the liberal Divodasa, iv. f30, 20, that {satam akmanmayindm 
pur dm Indroyi usyat | Divoddsuya dukishe). Even if we should suppose 
this was a mythological reference to the aerial cities of the Asuras 
(comp. X. 67, 3), it might be received as evidence that they had as 
their prototypes stone-built cities on the earth, a circumstance in itself 
by no means improbable in tracts of country bordering on the hills, 
where stone is abundant. Iron cities or fortifications {piirah dyasih) 
are mentioned in 11. V. i. 58, 8 ; ii. 20, 8 ; iv. 27, 1 ; vii. 3, 7 ; 
vii. 15, 14; vii. 95, 1; viii. 89, 8; x. 101, 8, where the reference is 
either figurative or purely fanciful and mythological. Cities with a 
hundred tnclosurcs or fortifications {satahhuji) are referred to in 
i. 1C6, 8; vii. 15, 14 ; and although they are only alluded to as figu- 
rative expressions of the means of protection alforded by the gods, they 
no doubt suggest the idea of forts, consisting apparently of a series of 
concentric walls, as actually existing in the country at the time. 

(2) Heligious worship. 

Let the reader tiy to conceive himself as living 3000 years ago or 
upwards in the province of India which has been above described. 
At that period the Indo-Aryans had for some time been settled in that 

Bricks {iah^akS) are frcfj^uently mentioned in the Bruhmanas as used for the 
oonstniction of vedis, or altars, but the^f may have been unbaked. 
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region, and had begun to consider it as tbeir home, though they were 
still molested by the barbarous tribes of another stock, and of a ruder 
religion, who had been previously in possession of the country, and 
naturally looked upon the intruders with dislike and dread. Conscious 
of their own superiority, and strong in their faith in the protection of 
their ancestral gods, the Aryans regarded these aboriginal tribes and 
their savage rites and character with abhorrence not unminglcd with 
apprehension. We shall therefore suppose one of the small outlying 
village settlements of the Aryans to be situated on the edge of a forest, 
part of which has been cut down, cleared, and cultivated. The popu- 
lation has already multiplied to a considerable extent, and (as we shall 
see further on) a division of labour has been long established. The 
more thoughtful and contemplative class has now devoted itself to the 
worship of the gods ; the more enterprising and warlike members of the 
community have assumed authority over the rest ; the great mass of 
the people follow the occupations of trade and husbandry; while a 
gradually increasing number of the adjoining barbarians is becoming 
incorporated in the growing society as slaves or handicraftsmen of the 
lowest description. 

Returning home in the evening through the forest, a member of one 
of the priestly families, who is at the same time of a poetical tempera- 
ment, experiences emotions such as are sketched in the hymn to 
Aranyanl, which is quoted above in p. 422. Anxious to propitiate 
the favour of the gods, and to worship them all with the customary 
ceremonies, ho is frequently found watching during the night (not with- 
out apprehension of attack from the aboriginal tribes lurking in the 
adjoining thickets, or from the howling goblins with which his imagi- 
nation peoples the surrounding darkness), and looking for the signs by 
which he supposes the earliest appearance of the deities who usher 
in the day to be indicated. The hymns which are addressed to these 
divinities, the two Asvius and to XJshas (the Dawn), at least those 
which salute the arrival of the latter, do not spring from devotion 
alone, hut are the product of a deep poetical feeling, and a delicate 
imaginative power. The Asvins are the first to appear, the time of 
thtir manifestation being (us we have seen, p. 234) defined as that' 
between midnight and the earliest manifestation of light ; and their 
supposed advent is hailed with suitable hymns. Then, as the first 
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streaks of the ruddy dawn become visible in the east, the poet breaks 
out into an enthusiastic burst of devotion to the lovely goddess Tishas, 
who every morning renews her youth. Preparation is now made for the 
birth of the sacred Agni, who springs into life as soon as the physical 
instruments of his generation are brought into contact, is then duly 
lauded by his votary, and is imagined immediately to proceed as a mes- 
senger to summon the gods t6 whom sacrifice is to be offered by their 
worshipper. Soon after Surya (the sun) shoots up above the horizon, 

» darting his rays across the firmament, and illuminating everything 
with his splendour ; and receives, under a variety of forms or epithets, 
the adoration of the delighted poet. In the hot season, when the 
ground has been parched by long drought, and all eyes are turned to 
the gath^'ing clouds in the hope that they will soon discharge their 
watery treasures, Parjanya, the raingod, is besought to send rain; and 
Indra, the regent of the firmament, and the storm-gods, the Maruts, 
are supplicated to fulfil the functions which the imagination of their 
worshippers has assigned to them, of combating the malignant demons 
of the atmosphere, and compelling them to yield up the waters which 
they keep shut up in the clouds. The other gods, or a select number 
of them, are then invoked. Along with the recitation of hymns and 
prayers, various sorts of oblations are offered up at different periods 
of the day, to the several deities. 

(3) Did the Vedic Indians make images of their gods ? 

Professor Muller (Chips from a German Workshop, i. 38) answers 
this question in the negative. ** The religion of the Veda,” ho says, 
‘‘knows of no idols. The worship of idols in India is a secondary 
formation, a later degradation of the more primitive worship of ideal 
gods.” On the other hand. Dr. Bollenscn finds in the hymns clear 
references to images of the gods (Journal of the German Oriental 
Society, xxii. 587 flP.). Ho writes, “ From the common appellation of 
the gods as divo naras, ‘ men of the sky,^ or simply naras (lares ?), 
‘men,* and from the epithet nripe^as,®^^ ‘having the form of men,* 
E.V. iii. 4, 5, we may conclude that the Indians did not merely in 

Professor Roth a,v, says that according to Sayana the word means “having the 
form of men,'* hut perhaps signifies “formed, or adorned by men." 
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imagination assign liuman forms to their hut also represented 
them in a sensible manner. Thus in 11. Y. li. 33, 9, a painted image of 
Rudra is described : sthirehhir angaih pururupah ngrah babhruS Mre- 
bhih pipik hiranyaih \ ‘With strong limbs, many-formed, awful, 
brown, he is painted with shining golden colours.* li.V. i. 25, 13 
(where it is said of Varuna, that, ‘wearing a golden coat of mail, he 
veils himself in his radiance; spies sit round him’), appears also to 

refer to a sensible representation.” “Still clearer appears the 

reference to representations in the form of an image in v. 52, 15 : nu 
manvCtnah eshruJi devil n ascha (the editions of Professor Muller and 
Aufrecht both read achhd) | ‘ I now pray to the gods of these (Mariits).’ 
Here it seems that the Maruts are distinguished from their gods, i.e, 
from their images.” . . . . “ Besides the common express^n vapus, 
tanu, rupa [‘body’ and ‘form’], there is in the oldest ‘language one 
which properly denotes an image of the gods, viz., sandris.” Much 
more is added in support of the same view. It is perhaps premature 
to attempt to decide on the validity of these proofs till it is seen what 
can be urged on the opposite side. 

(4) Kifigs and principalities. 

Kings are frequently mentioned in the hymns, i. 40, 8 ; i. 126, 1 ; 
iii. 43, 5 ; v. 37, 4 ; x. 33, 4, etc. In i. 85, 8, the Maruts arc said to 
be of awful aspect, like kings {rujunuh iva tvesha-sandrihh). The 
country occupied by the Aryas was no doubt peopled by various 
tribes and divided into numerous principalities. In II. V. i. 126, 1, 
a king called Bhavya is celebrated, who dwelt on the banks of the 
Sindhu, or Indus {amandan stomdn prabhare manulid Sindhav adhi 
hshiyato Bhdvyasya \ yo me sahasram amimita savdn aturto rdjd kavah 
ichhamdnah). In viii. 21, 18, Chitra and other chiefs are alluded to as 
living near the Sarasvatl ( Chitrah id rdjd rdjahdh anyahe yoke Sarasva- 
ilm anu). Ten kings are alluded to as having fought against Sudas, 
vii. 33, 3 ; vii. 83, 6 if. (see the 1st vol. of this work, pp. 319, 323 f.). 
Numerous names of kings occur in the Rig-veda. The meetings, 
whether friendly or hostile, of princes are alluded to, x. 97, 6 {ruJanaJ^ 
samitdv iva). In vii. 18, 2, Indra is represented as living in the 

See Both, Zui Littcratur uiid Goschichte dca Weda, pp. 131 S. 
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society of his wives like a king, or dwelling amid lights, as a king 
among his wives, as Sayana explains: {rajeva hi janihhih ksheshi eva ava 
di/ubhih), which appears to indicate the existence of royal polygamy. 
In X. 40, 3, the Asvins are said to come to the libations like two 
kings’ sons {rOjaputreva savand ^va gachkatah). When Mitra and 
Varuna are represented in ii. 41, 5 ; v. 62, 6, and vii. 88, 5 (see above, 
p. GO), as occupying a great palace with a thousand pillars and a 
thousand gates, wo may suppose that this is but an exaggerated 
description of a royal residence, such as the poets had sccn.®'^ And 
in the same way we may imagine that the description of Varuna in 
i. 25, 10, 13 (above, p. 59), as sitting in his house, arrayed in golden 
mail or raiment, surrounded by his messengers and exercising sove- 
reignty, was suggested by the ceremonial of a contemporary Raja’s 
court. It appears from R.V. iv. 50, 8 (quoted in the 1st vol. of this 
work, p, 247), that it was regarded as eminently beneficial for a king 
to entertain a family priest : and in point of fact wo find that the 
liberality of different princes to the rishis or priests by whom they 
were attended is celebrated in numerous passages (sec the 1st vol. of 
this work, p, 259, and my article “ On the relations of the priests 
to the other classes of Indian society in the Vedic age,” Journal of 
the Royal Asiatic Society, for 1866, pp. 272 ff., where the names of 
numerous royal patrons are specified). The amount and variety of 
the presents lavished by these kings upon their spiritual advisers, con- 
sisting of cows, sometimes amounting to thousands (v. 30, 12 ff.), 
horses, chariots, lumps of gold (vi, 47, 23), dresses {dasdsvdn dasa 
Min daia vastrd Hhihhojand | dak hiranyapinddn Bivoddmd asdni^ 
sham I dasa raihdn prashtimaiah salaiii gdh atharvabhyah Akaihah 
Puyave ^daddt\ and elegantly-adorned female slaves (viii. 46, 33, adha 
syd yoshand mahi pratlchl Vakm Asvyam | adhiruhmd vi niyate\ even 
although we should suppose, — as we probably must, — that there is a 
great amount of exaggeration in the passages referred to, viz., i. 126, 
1 ff. ; V. 27, 2 ; v, 30, 12 ff ; v. 33, 8 ff ; v. 61, 10 ; vi. 27, 8 ; vi, 
47, 22 ff ; vi. 63, 9 f. ; vii. 18, 22 ff ; viii. 3, 21 ff. ; viii. 4, 19 ff ; 
viii. 5, 37 ff. ; viii. 6, 46 ff. ; viii. 19, 36 f. ; viii. 21, 17 f. ; viii. 24, 
29 f, ; viii. 46, 21 ff. j viii. 54, 10 ff. ; viii. 57, 14 j x. 33, 4 ff, ; x. 

A.V, iii. 12, and ix. 3 contain prayers for the stability of a house at the time oi 
its construction. 
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62, Off.; X. 93, 14 f., is still a proof that very considerable wealth 
was possessed by these princes. One chieftain, Ka.^u, son of Chedi, 
is even said to have given to the rishi ten kings, brilliant as gold, viii. 
5, 38 (yo me hiranya-sandrUo dasa rdjno amamliata). 

Towards the close of the llig-veda two hymns occur (x. 173 and 174) 
in which blessings are invoked on a king. I shall quote the first, x. 173 : — 

1. A tvu hdrsham antar edhi dhruvas tishtlidvichdchalih | visas tvd 
sarvdh vdnehantu md tvad rdshfram adhi hhrasat | 2. lhaivaidhi mupa 
chjoshthdh parvatah ivdchdchalih ( Indrah iveha dhruvas tish\}ia ilia 
r dish (ram u dhdraya | 3. Imam Indro adidltarad dhruvam dhruvena 
havishd I iasmai Somo adhi hravat tasmai u Brahmanaspatih \ 4. Dhruvd 
dyaur dhruvd prithivl dhruvdsah parvatah ime | dhruvam viSvam idatn 
jagad dhruvo rdjd visdm ayam | 5. Dhruvam te rdjd Varuno dhruvam 
devo Brihaspatih | dhruvam te Indras cha AgnU cha rdshtram^ dhdraya-^ 
tdm dhruvam‘\ 6. Dhruvam dhruvena havishd ahhi Somam mrisdmasi | 
atho te Indrah kevahr vih halihritas karat | 

“I have brought thee forward; remain in the midst; continue firm 
and immovable ; may all thy subjects desire thee ! may thy dominion 
not fall away from thee ! 2. Kemain here ; do not fall ; continue im- 
movable as a mountain ; abide here as firm as Indra ; support here the 
realm. 3. Indra with a firm oblation has held him firm ; may Soma, 
may Brahmanaspati, take, his part. 4. Firm is the sky, firm the 
earth, firm these hills, firm is the whole world, and this prince is a 
firmly-established king over his subjects. 5. May king Vanina, may 
the divine Brihaspati, may Indra and Agni firmly maintain thy rule ! 
6. Wo urge the firm Soma with a firm oblation. And now may Indra 
make thy subjects devoted to thee alone, and bringers of tribute.’’ 

Mention is also made of rulers or governors under the title of pur- 
pati, lord of a city or fortified place (i. 173, 10), and gramanl ruler of 
a village, or tribe, or band of men. The latter word occurs in x. 62, 
11: sahasraddh grdmanlr ma rishan manuh suryendsya yatamdnd eiu 
dakshind | “ Let not this man (Savarni), the leader of the people, suffer 
calamity: let his largess extend to the sun;”®*^ and in x. 107, 5, 
dakshindvdn grdmamr agram eti | ^*The bestower of largesses walks 
in the front as a leader” (see above, p, 434), 

See the context in my paper on the priests in the Vedic age, Jour. R.A.S, for 
1866, p. 276 
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(5) Different ranh in society^ — rich and poor. 

As may be concluded from the facts already stated, wo find in the 
hymns a distinct reference to rich and poor as existing in the com- 
munity. See B.V. x. 117, quoted above in page 431, where the 
existence of both classes is distinctly recognized, and liberality on the 
part of the wealthy is recommended. In x. 107, 10; the house of the 
donor of largesses is compared to a lotus pond, and is said to be em- 
bellished like a palace of the gods (above, p. 434, and compare x. 135, 
7). In viii. 4, 9, the man who is a friend of Indra is said to have 
horses, chariots, cows ; to be handsome, to enjoy vigorous vitality, and 
to come resplendent into the assembly (airZ rathi siirupah id yomdn id 
Indra te sahhd | h&trabhdjd vayasd sachate eadd chandro ydti sahhdm 
upa), 

(6) Domestic relations and life and morals* 

There are in the hymns distinct traces of the existence of polygamy, 
though it was no doubt tho exception, and monogamy the rule. In 
some places tho husband appears to bo described as having only one 
wife, if wo may judge from the fact that the latter is mentioned in the 
singular. Thus in i. 124, 7, Ushas is said to display her form, as if 
smiling, as a loving and well-ckesscd wife docs to her husband {jdyd 
iva patije usati suvdsdh Ushdh hasrd iva ni rinlte apsah ; compare iv. 3, 
2, and x. 71, 4). And in i. 105, 2, it is said d jdyd yuvate patim 1 
** The wife embraces her husband.” In other places a plurality of 
wives is more or less distinctly intimated. Thus in i. 62, 11 : patim 
na patnir usatir ukntam sprUanti tvd iavasdvan manishdh \ “ Our 
hymns touch thee, 0 strong god, as loving wives a loving husband ; ” 
i. 71, 1 ; upa pra jinvann usatir uiantam patim na nityam janayah 
sanlldh \ svasdrah | ** Tho loving sisters [i.e, fingers] have stirred up 
the loving [Agni], as wives dwelling together their own husbands 
i. 105, 8 (=x, 33, 2): sam md tapanti ahhitah sapainir ivaparkvah \ 
** My ribs” (or, according to the iNirukta and Sayana, the sides of the 
well) ** press painfully on me all around, like rival wives (literally^ 
• 

I should obsoTvo that both SSyana and Professor Benfey construe tho epithet 
sawl^ ‘‘dwelling together, or in one house” with svamrah “ the sisters,” and not 
withy«n«yflj “wives.” 
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co-wivcs);” i. 186, 7: tam im giro janayo na patmh ourdbhklitamarh 
nardm nasanta \ “ Hymns haste to him the most pleasing of heroes, as 
women who are wives ; vii. 26, 3 : janir im patir ekah samdno ni 
mamrije ptirah Indrah 8U sarvuk \ ‘‘Indra took to him all the cities, as 
(one) common husband his wives ; x. 43, 1 : pari shvajante janayo 
yathd patim | “ [The hymns] embrace [Indra] as wives a husband.” 
The Shtap. Br. ix 1, 4, 6, distinctly avows the principle of polygamy, 
and states the origin of the practice after its own fashion : Fume purva- 
smai jnhoti atha strihhyah | pumamsaiii tad-vlryma atyddadhati | ekas- 
mai iva pniim jnhoti hahvibhyah iva strlhhyah | tamdd apy ekasya 
pumo hahvyo jdyuh hhavanti \ ubhdhhydiii vashatkdrena cha svdhdkarena 
cha pufnse jnhoti svdhdkdrena em strlhhyah j pnmdmsam cm tad^vlryena 
atyddadhdti | “He sacrifices to the man first, then to the women. He 
exalts the man in consequence of his vigour. He sacrifices to the man 
as to one, and to the women as to many. Hence also one man has 
many wives. He sacrifices to the man both with the vasha^kara and 
the svahakara, to the women with the latter alone. He exalts the 
man in consequence of his vigour.” It seems to have been considered 
a misfortune for a woman to be left an old maid in her father’s house 
(see the case of Ghosha, above, p. 247). It would lead me too far to 
attempt to give any description of the marriage ceremonial, for which 
I must refer the reader to Weber’s Indische Studien, v. 177 ff. (see 
also R.V. X. 109). Women appear to have been permitted to marry 
a second time, according to A.V. ix. 5, 27 f., quoted above, in the 
section on Yama, p. 306 (see also the 1st vol. of this work, pp. 281 ff.). 
In i. 124, 7, Ushas is said to show herself, as a female, without a 
brother (her natural protector), is said to show herself to a man (ahhrd- 
teva pume eti pratlchi). Wicked liars are compared, in iv. 5, 5, to 
women without brothers, and evil-disposed wives hostile to their hus- 
bands {abhrdtaro na yoshano vyantah patiripo na janayo durevdh | pdpd^ 
sah santah anritdh asatydh idam padam ajanata gahhtram). 

The eleventh and twelfth verses of K.V. x. 27, are as follows: — 
yasydnakshd duhitd jdtu dsa kas turn vidvun ahhimanyeta andhdm | 
kataro mcnim prati tam muchdie yah %m vahdte yah im vd rareydt \ 12. 
kiyati yoshd maryato vadhuyoh paripritd panyasd vdryena \ hhadrd 
radhur hhavati yat supesdh svayam sd mitram vanutejane chit | 11. “Who 
knowingly will desire the blind daughter of any man who has one ? 
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Or who will hurl a javelin at him who carries off or woos such a 
female? 12. How many a woman is satisfied with the great wealth 
of him who seeks her ! Happy is the female who is handsome : she 
herself loves [or chooses] her friend among the people.” May we not 
infer from this passage that freedom of choice in the selection of 
their husbands was allowed, sometimes, at least, to women in those 
times ? The Svayamvara, or selection of thcr own husbands by kings* 
daughters, appears, from the Mahabharata, to have been a common prac- 
tice in later times. See the well-known story of Nala and Damayantl. 

A passage has been quoted above (p. 82 note) from the Taitt. Dr. 
ii. 4, 2, 7, the commencement of which, though not altogether clear, 
maybe translated thus: “The divine and fortunate IndranI, wife of 
an excellent husband, was victorious by a part, in tho acquisition of a 
husband.” Hid young women at that time compete for husbands ? 

The following allusion to the relations of a widow with her deceased 
husband’s brother occurs in a verse addressed to the Asvins, x. 40, 2 
(=Nir. iii. 15): Kuha svid dosha kuha vastor Amnd Jcuhdhhipitvam 
haratah kuhoshatah | ko vdm sayutrd vidhaveva devaram mar yam na 
yoshd krinute sadasthe d | “ Where are you by night, Alvins, and 
where by day ? where do you alight ? where have you dwelt ? who 
draws you to his house, as a widow does her brother-in-law to tho 
couch, or as a woman does a man In his Illustrations of the Nirukta, 
p. 32, Professor lloth refers, in elucidation of this comparison, to Manu, 
ix. 69, 70, where it is enjoined that in certain circumstances a widow 
shall be married to her deceased husband’s brother. In verse 60 it 
is ruled that the union shall only subsist until one son has been pro- 
created. It will thus be seen that the ancient law of India corre- 
sponded in this respect with that of the Jews, as expounded in Heu- 
teronorny, xxv. 5 : compare St. Matthew, xxii. 24 ff. This custom 
appears to be referred to in the somewhat obscure verse before us. 

By the kindness of Professor Max Muller I am enabled to give 
Sayana’s explanation of tho verse : — Kincha vdm yuvdm ko yajamdnah 
^Uadhasthe'^ sahasthdne vedy-dkhye dkrimte^^ | pari char andrtham 
utmubhimiikhikaroti \ tatra drishtdntam darky ati \ ^^kyutrd^^ kyane 
^vidhaveva'' yathd mritahhartrikd ndrl ** devaram*^ hhartrihhrdtaram 
alhimukhlkaroti | mar yam yathd cha sarvam manmhyam ** yoshd'* 

sarvd ndrl samhhoga-kdU *hhmukhlharoti tadvad ity arthah | “what 
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worshipper places you in his own presence at the altar to serve you ? 
He illustrates this. As a woman whoso husband is dead places her 
husband’s brother before her on the bed, or a woman at the time of 
sexual connection places a man before her.” Then follows a quotation 
from the Nirukta iii. 15, on the same verse. 

On the occasion of the marriage ceremonial, a wish is expressed in 
the bride’s favour that she may be a queen over her father-in-law, her 
mother-in-law, her husband’s sister, and his brothers, x. 85, 46 {samrOjnl 
ivaktre lima samrajni kasrvam bhava | namndari samrajnl lima sam~ 
rttjrd adhi derrisht). In vhi. 2, 20 reference is made to an unamiablc son- 
in-law {amrah xva jamaid) ; but it is not very clear what he is^intended 
to illustrate. In i. 109, 2, the poet says he has heard that Indra and 
Agni are more liberal than an inferior son-in-law, or a wife’s brother 
{asravam hi Ihuridavattara vCim vijamutur uta vd gha sgdldt), Yaska 
(Nir. vi. 9) explains the word vijdmdtri of a person who is not complete 
in all necessary requisites {asusamd^taj jdmdtuh) ; and adds that the 
people of the south always speak of this word as denoting a man who 
has purchased his wife (vijdmdtd iti kkad dakshindjdh hrltdpatim 
dchahhate | asusamdptah iva mro ^hhipretah). 

Allusions to conjugal infidelity and sexual immorality are not 
wanting. In x. 34, 4, reference seems to be made to the gambler's 
wife being the object of other men’s intrigues {anyejdydm pari mriknti 
asya yasya agridhad vedane vdjl ahhah | see above, p. 426). In 
X. 40, 6, mention is made of a woman resorting to her rendezvous 
{nishkritam na yoshand) comp. x. 34, 5 {nishkritam jdrin\ which, 
if a married woman is meant, implies an adulterous connection. In 
ii. 29, 1, Mitra and Varuna are prayed to remove the worshipper’s 
sin, as a woman who bears a child secretly puts it away {are mat 
harta rahasur ivdgah).^ In i. 167, 4, we find the words para Mhrd^ 

These words {nishlcritam na yoshan^ prove cither conjugal infidelity, if yoshana 
or Jann^ mean a married woman, or if they refer to an unmarried female, it would 
shew that young lovers made assignations, and therefore that women had more 
liberty, and were not confined as in later times. In i. 167, 3, occur the words guhd 
charantl manmho na yos/td | “ Like a man’s wife moving or acting secretly,” 
Siiyana, however, refers them only to the privacy of the female apartments. See 
Wilson in loco. 

^ See Professor Wilson’s translation and note in loco, and Introduction to vol ii« 
p. zvii« 
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mjuso yavyd sddhdranyeva Marido mmihhuh [ which Professor Wilson, 
following Sayana, renders “ The radiant, ever-moving, Maruts have 
mingled with (their) associate (lightning), like (youths) with common 
women.’* The words are quoted by Professor M. Muller, translation 
of E.V. i. 176, but without any explanation on the point under con- 
sideration. 

In ix. 67, 10 ff. the poet prays, and twice repeats the prayer, that 
Pushan would protect him in all his goings, and provide him with a 
supply pf damsels {avitd no ajiUvah F&skd yumani ydmani d hhahhat 
Jeanydsu nah | 11. ay am somah Jeapardine ghritam na pavate madhu \ d 
hhahhat kanydsii nah 1 12. ay am te ughrine suto ghritam na pavate 
iuchi I d hhakshat Icanydsu nah). The general opinion of the poet’s 
contem]3oraries in regard to the female sex appears to be intimated in 
the following words put into the mouth of Indra, viii. 33, 17. IndraS 
chid gha tad ahravit striydh asdsyam manah | uto aha hratum raghum | 
“ Indra declared that the mind of a woman was ungovernable and her 
temper fickle.” 

In Valakhilya 8, 3, mention is made of a gift of one hundred slaves 
{iatam damn ati srajah). In R.V. viii, 46, 32, Professor Eoth con- 
jectures (5.V. dusa) that the correct reading is satam ddsan | “I 
received a hundred slaves.” (See my article on the priests in the 
Vedic ago, Jour. Il.A.S. for 1866, p. 275). Compare the word ddsa^ 
pravarga*m II V. i. 92, 8, quoted above in p, 184, and translated 
in p. 186. 

As regards the morals of the people, in other respects than those 
which relate to the relations of the sexes, it may be mentioned that 
untruth is condemned in a verse already quoted, iv. 5, 5, and tho 
gods are said (1. 152, 1 ; vii. 49, 3 ; vii. 84, 2) to punish lying. Fre- 
quent mention is made of the friendship borne by the gods to their 
votaries, which seems to imply the existence of a similar special re- 
lation of affection between some of their worshippers. See also hymn 
X. 71, translated in the third volume of this work, p. 256. In x. 117 
(as I have already noticed, p. 457) beneficence to the poor is commended. 

(7) Df'esSf ornaments f etc. 

References are made in various places to well-dressed females, 
iv. 3, 2 ; X. 71, 4 {jdyeva patye Ml mvdsdh ) ; x. 107, 9, or to elegant, 
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well-made garments, v. 29, 15 {yastreva hhadru suJcritd). From these 
passages and others relating to jewels, as in viii. 46, 33, quoted above, 
p. 455, we may gather that considerable attention was already paid 
to personal decoration. We derive from them no information regarding 
the shape or materials of the clothing worn, further than may be learnt 
from the mention of sheep and of wool in certain texts (as i. 126, 7 ; 

vi. 15, 16; X. 75, 8). But it is difficult to conceive that cotton 
(which, as I learn from Professor J. If. Balfour, is supposed to have been 
indigenous in India), though not mentioned in the hymns, should have 
been unknown when they were composed, or not employed for weaving 
the light cloth which is necessary in so warm a climate. The form of 
the garments was probably much the same as .among the modern 
Hindus, unless it be that some innovations may have been introduced 
by the ^Mohammedans. A turban or head-dress {uahmhaY^^ is men- 
tioned in the A.V. xv. 2, 1. 

Two of the Vedic deities, lludra and Pushan, are said to wear their 
hair wound or braided spirally upwards into the form of a shell, as 
the word “kapardin’' in 11. V. i. 114, 1, 5 ; vi. 55, 2; and ix. 67, 11, is 
explained in the dictionary of Professors Bdhllingk and Both ; and in 

vii. 83, 8, the same epithet is applied to the Tritsus (the tribe to 
which Vasishtha belonged) {kityancho yatra namasa kapardimh frit- 
savah).^ In x. 114, 3, a young female, handsome and brilliant (it 
docs not clearly appear who she is, as the passage is obscure and 
enigmatical) is said to wear four of these braids {chatushkaparda 
yuvaiih siipesdh ghritapratikd vayundni vaste). And in vii. 33, 1, the 
priests of the family of Vasishtha are said to have their hair-knots on 
the right of their heads and to be robed in white {kityancho md 
dakshinatas-kaparddh ityddi] comp. vii. 83, 8 already quoted).®^® In 
various passages already cited (pp. 149 f.) the Maruts are said to 
wear different sorts of ornaments, which were probably similar to what 
were worn by the poet’s countrymen or countrywomen. 

631 In regard to the word sipra sec above, p. 149. 

632 See the rude picture of the god S'iva at the beginning of the Bombay edition of 
the Linga Purana. But Wilson s.v. kaparda, explains it merely as “ braided 

336 See Roth Zur Litt. u. Geschichte des Weda, p. 120. 
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(8) Food and drmh. 

In the Rig-veda (see i. 23, 15 ; i. G6, 3 ; i. 117, 21, etc.) frequent 
mention is made of yava, which in later Sanskrit means barley ; but 
according to the Lexicon of Messrs. Bohtlingk and Roth, s.v. appears 
to have, in early times, denoted corn in general. Rice {vnhi) according 
to the same authority is not referred to in the Rig-veda, but is named 
in the Artharva-veda, as well as barley, and masha (beans) and tila 
(sesamum orientale); see vi. 140, 2 (vrihim aitam yavam attam atho mil- 
sham atho tikm). Parched corn (dhmia) is mentioned in several places 
of the R.Y., as i. 16, 2 ; iii. 35, 3 ; iii. 52, 5 ; vi. 29, 4, as an offering to 
the gods; and in iii. 35, 7, is said to be provided as food for Indra’s 
horses. ># Cakes {jipnpa) and meal mixed with curds or butter {karam- 
Ilia) aro said to be offered to the gods, iii. 52, 7 ; vi. 57, 2. Pruit 
[phala) is mentioned in iii. 45, 4 (sec above, p. 107); i. 146, 5. 
Plants {oshadhij vlrudh) are frequently alluded to, and are even invoked 
vi. 49, 14; vii. 34, 23; vii. 35, 5; x. 97, 1 ff., where some of them 
are spoken of as produced three ages before the gods ; verse 1 [yah 
oshadhih purvuh jrdah devehhyas triyngam purii] ; and are said in verso 
4 to be divine [deviK] ; in verses 3 and 15 to bo some of them flowering 
and productive and fruit-bearing, and others not [pmlipai'atlh prasu- 
varih I yah phalinlr yah aphaldh apnshpah yds dm pmhpinili]^ and in 
verses 11 and 12 to drive away disease. Medicaments {bheshaja) are also 
frequently referred to. The cutting up of flesh, apparently for sacri- 
ficial purposes, is mentioned in one place, i. 161, 10 {mdmam eJeah 
pimiati sunayd ”hhritam). In i. 164, 43 reference is made to the 
cooking of a bull as being a primeval institution (uJeshunam prihiim 
apachanta virus tdni dharmdni prathamdni dsan | comp. x. 27, 2 ; x. 
28, 3).®^ Inv. 29, 7; viii. 12, 8; viii, 66, 10, mention is made of 
the gods cooking or eating large numbers of buffaloes (see above, 
p. 90). Fi*om the fact of these animals being offered in sacrifice, it 
may perhaps be inferred that they also formed a portion of human 
food. Intoxicating liquors are mentioned in the hymns. As regards 


See the “general note” appended to Sir W. Jones’s translation of Mann ; and 
Manu xi. 69, where gobadha is mentioned as an upapdtaka^ or minor sin. See also 
verse 108. 
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the soma-juice, see above, p. 89, note 169. Wine, «wra, (though it does 
not appear from what material it was distilled)®^® was also in use, as 
appears from several passages already quoted, viz. i. 116, 7 (p. 246) 
and vii. 86, 6 (p, 66) ; and x. 107, 9 (p. 434). It is also mentioned 
in viii. 2, 12 , hrit&u pUaso yidhjante durmadaso na suruyum | “ When 
drunk they (the soma-draughts) contend in thy stomach, as men mad- 
dened with wine.” Swillcrs of wine, suruk'ah^ are mentioned in 
viii. 21, 14, as we have seen above (p. 112, note 201). In i. 191, 10, 
we find the following words : Surye msliam a sajumi dritim suruvato 
grihe | “I place the poison in the sun, like a [wine]skin in the house 
of a keeper of wine.” See also Vaj. Sanh. xix. 5, 7 ; Shtap. Br. xii. 
7, 3, 8, and 12; xii. 8, 1, 16; commentary on Vaj. S. xix. 44; and 
A.V. xiv. 1, 35 f. (translated in Weber’s Ind. Stud. v. 197). In 
regard to the light in which wine drinking was regarded in later times 
the reader may consult Manu, xi. 54, 90, 93-97, 148 f., 249. 

(9) Professions and trades. 

In II.V. ix. 112, as we have already seen (p. 424), the variety" in 
men’s tastes and pursuits is described, and some of their different occu- 
pations are mentioned, viz., those of carpenter, physician, priest, black- 
smith (compare x. 72, 2), poet, and female grinder of corn. That man 
is said to be a skilled physician, and both a slayer of Eakshases and a 
repeller of diseases, by whom all plants are collected, like kings in an 
assembly, x. 97, 6 {yatramhadhih samagmata rdjdnah samitdv iva | 
viprah sa uchyaie hhishag rahhohd *miva-chdtanaK). The construction 
of chariots is often alluded to, and the skill shown in the composition 
of hymns is described as a fabrication, and compared to the art of the 
carriage-builder, i. 61, 4; i. 62, 13; i. 130, 6; i# 171, 2; ii. 19, 8; 
ii. 35, 2 ; iv. 16, 20; v. 2, 11 ; v. 29, 15; v. 73, 10; vi. 32, 1; x. 
39, 14, etc. (see the 3rd vol. of this work, pp. 233, 235 f., 241). The 
Bibhus are, as we have already seen (p. 226), celebrated for their 
ability as workers in wood and metal, which further indicates the 
existence and appreciation of such skill at the period in question. 
Skill in the manufacture of weapons of war and other sharp-edgjgd 

In Manu xi. 94, it is said to be of threo kinds, paishfif imdhvlt distilled 
from mols*M«^, meal, or the dowers of the madhu plant. 
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implements must have been common, as spears (msi)j swords or knives 
(asi)y axes {parasUy svadJiiti)^ are constantly mentioned, i. 1G2, 20; 
X. 79, 6 ; X. 86, 18 ; ix. 96, 6 ; i. 127, 3 ; vii. 104, 21 ; x. 28, 8 ; 
X. 53, 9; vi. 3, 5; vi. 47, 10; viii. 91, 19. Wcavinp:, it is scarcely 
necessary to say, was universally practised, as we learn from the 
references already quoted to cloth, and from tlio metaphorical use of 
the verb ve^ to weave,’’ for the composition of hymns, etc. Thus in 
i. 61, 8 : {devapatnlr Lidrdya arJeam ahihatye uvuh | “The wives of the 
gods wove a hymn to Indra on his slaughter of Ahi),” vii. 33, 9 and 12 
(see the 3rd vol. of this work, p. 247) ; x. 130, 1 (ibid. p. 277 f.). 
The warp and woof {tantu and otu) are both mentioned in vi. 9, 1 and 
2 : 7idha)7i tantiim m vijCniCmi otim ityddi | ** I know not the warp 
and 1 k^ow not the woof,” etc. (These two verses arc translated by 
Professor Benfey in the Glossary to his Sfima-veda, p. 76 ; see also 
A.V. xiv. 2, 51), The art of boat- or ship-building was well known, 
as appears from the frequent mention made of bouts or ships {nau or 
plava)y i. 116, 3; i. 182, 5 f. ; i. 131, 2; ii. 39, 4; viii. 42, 3; viii. 
72,‘ 3 ; ix. 70, 10, propelled by oars, x. 101, 2 (yiCivam aritrapararpm). 
Ships are even spoken of as going to sea (see above,* p. 244 f., and 
i. 25, 7, nuvah samudriyah; vii. 88, 3 f.). The Asvins are said to 
have conveyed Bhujyu in a ship with a hundred oars {ktdritram 
ndvatn). Rope-making also must have been practised, as ropes are 
mentioned, i. 162, 8, or their absence referred to, ii. 13, 9 ; vii. 84, 2. 
Working in leather must also have been common, as hides {charmany 
i. 85, 5 ; vi. 8, 3 ; vii. 63, 1), and skins for holding water or wine [dr Hi) 
are constantly referred to, i. 191, 10 ; iv. 45, 1, 3 ; v. 83, 7 ; vi. 48, 
18; vii. 89, 2; vii. 103, 2; viii. 5, 19. Agriculture, as we have 
already seen (p. 427), is recommended to the gambler in x. 34, 13, 
and in the hymn to AranyanI, x. 146, 6 (above, p. 423), the goddess 
is said to be unLillcd by husbandmen [alirkliii'da), R.Y. iv. 57, is a 
hymn in which the Kshetrasya pati, or deity who is the protector of 
the soil or of husbandry, is addressed, and a blessing is invoked on 
field operations, and their instruments, and on the cultivators [kindsa). 
Compare x. 117, 7. Urvardy cultivated and fertile land, is men- 
tioned in various places. "Watercourses [hdyd)y which may or may not 
have been artificial, are alluded to in iii. 45, 3, and x. 43, 7 [sam^ 
ksharan somdsa^ Indraih kuhjdh iva hradam)^ as leading to ponds or 
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lakes ; and waters which are expressly referred to as flowing in 
channels which had been dug up for them, are mentioned in vii. 49, 2 
{yah Cipo divyCih uta vu sravanti Uianitrimuh uia vd yah svayamjah ) ; 
and from this it is not unreasonable to infer that the irrigation of lands 
under cultivation may have been practised. In the Eig-veda wo have, 
as Professor Jiliiller observes (Transl. i. 223 f.), clear allusions to 
shaving, x. 142, 4, where Agni is said to shave the earth, as a 
barber does a beard (sec above, p. 212). In viii. 4, 16, as interpreted 
by Professor lloth, the worshippers pray that the god would sharpen 
them like the edge of scissors (mw ?iah s7s7h‘ hhirijor iva kshiram). 
On the prevalence of debt, see Professor Wilson’s observations in the 
Introduction to his translation of the Rig-veda, ‘vol. ii. p. xvii., and 
compare R.V. x. 34, 10, quoted above, in p. 427. , 

(10) Amiimnents, 

Gaming was a frequent amusement of the early Indians, as we learn 
from the hymn x. 34, which has been given at length above, p. 426, 
(comp. vii. 86, 6) ; and from the frequent illustrations derived from 
the practice; ^ee i. 92, 10; ii. 12, 4; ii. 29, 5; iv.«20, 3; v, 85, 8 ; 
viii. 45, 38 ; x. 42, 9 ; x. 43, 5. 

Dancers, or actors {nritd), seem to have afforded entertainment at 
the same period ; as we may gather from i. 92, 4, where Dshas is said 
to display herself like a professional person of this sort, who decks him- 
self with ornaments (see above, p. 185). In x. 18, 3,®^® allusion is made 
to the living going forth to dance and to laugh after a funeral {prdneko 
agiima nritaye hasdya). Drums {dumluhhi) are mentioned in R V. i. 
28, 5 ; vi. 47, 29, 31 ; and a hymn in the A.Y. v. 20, is addressed 
to this musical instrument. According to Professor Roth (see and 
Illustrations of Nirukta, p, 92) the word bakuraf which occurs in 
i. 117, 21 (and is explained by Suyana as a thunderbolt) probably 
means a martial wind instrument, 

(11) Crime, 

Thieves or robbers {tuyu, taskaray etena^ paripanthiny muehlvanf 
hurakhit) are mentioned in some passages as infesting the high ways, 

*3® See Professor Roth’s translation of the verse in Z. D, M. G. viii. 468, and 
Professor Muller’s in the same Journal ix. p. xvi. 
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stealing secretly (see above, p. 174 f. ; i. 50, 2 ; apa tye tayavo yaiha 
mkshatrd yanti aktuhhih j “ The stars depart before the sun’s rays, 
like thieves,” i. 65, 1 ; i. 191, 5 {ete u tye praty adrikan pradoshaiJi 
taskardft iva [ ‘^They have been seen in the evening like thieves”); ii. 
28, 10 ; iv. 38, 5 {uta ma enam rastramathm na tdyum am kroSanii 
hhitayo hhareshu | “Men cry after him in battles as after a thief 
stealing clothes”); v. 15, 5; v. 52, 12; vi. 12, 5; vii. 55, o; vii. 
86, 5 : viii. 29, 6 ; x. 4, 6. 

(12) Animals^ tame or toildy mentioned in the hymns. 

The mention of kine and horses’’^^ (both in prayers to the gods to 
bestow tjicm in abundance, and in the details of gifts conferred upon 
poets or priests) is too frequent to require furth('r specification. Sheep 
{aviy avihiy urdy mesha) arc also frequenily referred to, i. 43, 6 ; i. 51, 1 ; 
i. 52, 1 ; i. 116, 16 ; viii. 2, 2; viii. 34, 3 ; ix. 6, 1 ; x. 95, 3 ; and 
goats {ajay chlidga) in i. 162, 3 f. ; and x. 90, 10. Allusion is made in 
X. 27, 17 to the cooking of a fat ram {ptvdnam mesham apachanta vlrdh). 
In Valakhilya vfli. 3, reference is made to the gift of a hundred ewes 
{iatam urndvatlndm). In i. 126, 7 the ewes of the Gandharis are 
spoken of as famous for their wool {romasd GandJidrindm iva avikd). 
Dogs are often alluded to. In ii. 39, 4 the two Asvins are compared 
to two dogs {hand iva). The mythological dogs of Yaraa have been 
already referred to (in p. 29 1). A long-tongued dog which brought 
no good is mentioned as an object of dread to be driven away, ix. 
101, 1 and 13 {apa svdnam snathish^ana sakhdyo dtryhajihvyam \ apa 
ivdnam arddhdsam hata makliam na Bhriyavah). Apes, kapiy (x. 
86, 5), boars, vardha (viii. 66, 10 ; x. 28, 4), buffaloes, mahisha (see 
above, p. 90 and 463), deer, mriga (i. 38, 5 ; i. 105, 8), riiya (viii. 
4, 10), jackals and foxes, kroshtriy lopdsay x. 28, 4, and wolves, 
sdldvrika (x. 95, 15), lions, smha (x. 28, 4; iv. 16, 14), wolves, vrikay 
vrikiy i. 116, 16; viii. 55, 8, as ^devouring sheep, viii. 34, 3 {nrdm na 
dhunute vrikah)y and deer, i. 105, 8 {vriko na trishnajam mrigam). 
Elephants also are possibly mentioned under the designation of mriga 
vdrana viii. 33, 8; x. 40, 4 {vdrana being an elephant in later 

«■» In viii. 2, 2 allusion is niado to be a horse being washed in a river {aho m 
nihto nadishu). 
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Sanskrit) ; certainly under that of mriga hadin (tlic wild animal with 
the hand or trunk) i. 61, 7 ; iv. 16, 14. These texts are as follows: 
mriguh iva hastinah khudatha vand | Yc (Maruts), like elephants, 
devour the woods iv. 16, 14: mrigo na hadi tavislum ushunah 
swiho na Ihimah uyitdlunii hibhrat [ludraj consuming force like an 
elephant : like a terrible lion, carrying weapons ; viii. 33, 8 (= S.V. 
ii. 1017); dunu mrigo na vdranah ^iuruird charatham dadhe | wliich is 
thus rendered by Professor Ilotli, s.v. ddna, 2, ‘‘After feasting he runs 
hither and thither like a beast of prey.’^®^® x. 40, 4 : yuvum mrigeva 
mrand mriyaijyavo dosha vasior havishd ni hvaydmahe | “AVe invoke 
3’ou twain [Asvins] night and day, as hunters [seek to catch] two 
wild animals.”®^® In the first three of these passages the elephant 
(if meant in the third) is referred to merely as a terrible wi^l beast ; 
in the fourth there is an allusion to the hunting of wild animals, 
and if elephants arc intended, we may perhaps infer that, at the 
period when that verse was composed, tlu'y had begun to be tamed. 
There seems no reason to doubt that in A.V. ix. 3, 17, a female 
elephant is meant by hastini : “ Thou, hall (or house), standest 
on the earth with feet like a female elephant ” (%itd prithkydm 
tisJkhasi hastiniva padvati). The auilior of this verse appears to 
have been accustomed to look familiarly at the animal close at 
hand. In the following verse from the Aitareya Brahmana, viii. 
23 (quoted by Professor Roth 8,v.) elephants are said by him and 
Professor Ilaug (transl. p. 26) to be understood by Sfiyana as in- 
tended by the word tnriga : hiranyayena parivritdn krishndn sulda^ 
dato mrigdn | Mashnure Bhnrato ^dadut katam hadvdni sapfa cha | 
“Bharata bestowed in Maslinard one hundred and seven great herds 
of black, white-toothed wild animals, decked with gold.'* In many 
passages, i. 138, 2 ; viii. 5, 37 ; viii. 6, 48; viii. 46, 22 and 31, we 
find the word ushfra, which, in later Sanskrit, denotes a camel ; but 
according to Professor Roth (see s.v.) it means in the hymns a buffalo 
or a humped bull. Professor Aufrecht also informs me that in his 
opinion it signifies the latter. In one of the passages (viii. 6, 48) 
•33 See Professor Muller’s trans. of R.V. i. pp. 99 f. 

639 Profesor Bcnfey, Sumaveda, Transl. p. 288, renders the half verse thus ; “ Like 
drops from a rutting elephant, falls in many places his m('istiire of blessing.” 

8ayana makes vnrond—^rudulau^ “tigers.” Compare viii. 66, 8, where varajpk 
seems to be an epithet of vfika^ “ wolL” 
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the oxen arc said to form a team of four yoked together {iislitrm 
cliatiiryiijah). Various birds are mentioned, peacocks, mayura (i. 191, 
14; iii.45, 1; viii.l, 25): pigeons, (i. 30,4; x. 165, Iff.) falcons, 
iyena^ vultures, (ii. 39, 1), ducks, chiihraruka (ii. 39, 3), ati 
(x. 95, 9), swans, haitim (i. 163, 10 ; vii. 59, 7), quails, vartika 
(i. 112, 8). Serpents aro of course frequently mentioned, and in one 
place, ix. 86, 44, reference is made to their casting their slough {ahir 
mjurnam ati mrpati Uacham). 

(13) WaTf armies^ armour ^ and weapons. 

Wars, as we have already seen (see above, p. 109 f., 454), are frequently 
mentioned in the llig-vcda. Some verses have also been quoted, in 
p. 110, from It.V. X. 103, a hymn in praise of Indra^s prowess, at the 
close of^which he and other deities arc supplicated to confound the 
enemies of his worshippers, and cause the arms of the latter to triumph. 
11. V. vi. 75, is another remarkable composition of a warlike character 
in praise of armour, of the bow, etc. The following are a few of the 
verses, which aro spirited : — 

1. Jmatasyevo^ bhavati pratlham yad varmi ytUi samadam upasthe | 
anuviddhaya tanvd jaya tvaiii sa ivd varmano mahimd pipartu | 2. 
Dhanvand yah dhanvand jayema dhanvand ilvrdh samado jayema | 
dhaniih satror apakdmam Icrinotu dhanvand sari'dh pradik jayema | 
3. Vahhyantued d gamy anti Icarnam priyam sahhdyam ptariHhasvajdnd ( 
yosheva iinUe vitatd ^dhi dhanvan jyd iyam samane pdrayanii | .... 6. 
Ilathe tishthan nay ati vdjinah puro yatra yatra hlmayate sushurathih | 
ahhUundm mahimdnam panOyata manah pakhdd anu yachhanti rahna- 
yah I 7. Tlvrdn yhoshdn Jerinvate vrishapdnayah akdh rathehhih saka 
mjayantah | avakrdmantah prapadair amitrdn kshinanti iatrun anapavya- 
yantah | 

1. There appears like the lustre of a cloud when the mailed 
warrior stalks into the heart of the combat. Conquer with an un- 
scathed body; let the might of thine armour protect thee. 2. With 
the bow may we conquer cattle ; with the bow may wo conquer in the 
struggle for the mastery ; with the bow may wo conquer in tho sharp 
cfvdicts ; the bow frustrates the desire of our enemy ; with the bow 

Professor Roth suggest^ s.v. that kapofa may not always mean a pigeon, as the 
bird it denotes is sometimes « connected with the owl (ulQka) and is regarded as un- 
lucky. In X. 166, 1, it is called the messenger of Nirriti or Evil. 
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may we conquer all the regions around. 3. The bowstring approaches 
close to the bowman’s ear, as if to speak to and embrace a dear friend ; 
strung upon the bow, it twangs like the scream of a woman, and carries 
the warrior safely through the battle . . . . G. Standing on the chariot 
the skilful charioteer directs the horses whithersoever he wills ; laud 
the power of the reins, which from behind control the impulse [of the 
horses], 7. The strong-hoofed steeds, rushing on with the chariots, 
utter shrill neighings ; trampling the foe with their hoofs, they crush 
them, never receding,” 

The following is a free metrical rendering of the preceding verses : 

1. When, cased in mail, the warrior proud 

Stalks on defiant to the front. 

To bear the raging battle’s brunt, 

We seem to sec a flashing cloud. 
lji)ld warrior, may thine armour bright 
Preserve thee scatheless in the fight I 

2 . IMay I the focman’s malice foil 

With this my all-subduing bow ! 

]May I, triumphant, lay him low. 

And all his goods and cattle spoil ! 

This bow our foes with ruin whelms, 

And conquers all surrounding realms. 

3. The bowstring to the bowman’s ear 

Approaches close, as if to speak : 

Its twang is like a woman’s shriek : 

It guards thp warrioj’s soul from fear. 

6. See, yonder on the chariot stands 

The dauntless charioteer, whose skill 

His horses onward drives, whoso will 
Tbeir movements to and fro commands. 

The reins (their wondrous power extol!) 

Although behind, the steeds control. 

7. The impetuous coursers shrilly neigh, 

As forward to the fight they rush : 

Their trampling hoofs our foemen crush; 

They never shun the murderous fray. 
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In three hymns of the 8th Mandala, 39, 40, and 41, each verse 
(except the last of hymn 40) ends with the words nalhantum any alee 
same | may all aliens or enemies perish ; ” and one verse, viii. 
40, 7, contains a prayer for victory over hostile combatants, and 
for their destruction {asmdhehhir nrihhir vayam sdsahydma pritanyato 
mnuydma vamishyatah). Hymn x. 133 contains prayers to Indra for 
victory and protection, and each of the first six verses concludes with 
the same terms nahhantdm anyahshdm jydicdh adhi dhanvasu | ‘‘ May 
the bowstrings of our enemies be snapped upon their bows.” 

War chariots arc mentioned, as we have just seen, in vi. 75, 6 f. ; and 
also in x. 103, 10 (sec above, p. 110). I am not aware that any means 
exist of ascertaining the form of their construction. They seem to 
have been drawn by two horses, and were probably formed so as to carry 
two pefsons, a charioteer and a combatant ; at least, this may be con- 
jectured both from the nature of the case, the practice of other countries, 
and from the fact of two or more dcitic’s being described as occupying the 
same car, in the cases of Indra and Vayu (above, p. 144), of Agni and 
the other gods (p. 202), and of Suryfi and the Asvins (p. 230). The 
different parts and appurtenances of the Alvins’ chariot arc alluded to 
above (p. 240 f., and note), and had no doubt their counterparts in 
those of their worshippers (see also above the account of Mitra and 
Varuna^B chariot, in p. 42). The charioteer was, no doubt, like the 
Maruts (p. 151), furnished with a whip. Toot soldiers are men- 
tioned in A.Y. vii. 62, 1, where Agni is said to con(j[uer the most 
powerful opponents, as a combatant on a chariot overcomes men 
fighting on foot (ay am Agnih sat pat ir vriddha’Vrishno ratldva pattln 
ajnyat purohitah). Banners are alluded to as borne in battle, R.V. 
X. 103, 11 (see above, p. 110), and in vii. 83, 2 {yafra narah 
yante kritadhvajah | ‘‘where men bearing ensigns meet in battle, 
etc ”). Senanl, “ the leader of an army,” is metaphorically applied 
to one of the host of dice, x. 34, 12 {yo rah sendnir maJiaio ynnasya). 
As regards the size of the armies, the Yedic poets are familiar with 
large numbers, at least as regards the hosts of the Dasyus, wliellicr we 
are to take these as aboriginal tribes or mythological foes in the clouds. 
T!h i. 53, 9, 60,000 ; in iv. 16, 13, 50,000 ; and in iv. 30, 21, 30,000, 
are mentioned as destroyed by Indra. The battle of Sudas with the 
ten kings has been already referred to (above, p. 454). Defensive 
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armour or mail \:varman\ is mentioned in vi. 75, 1, already quoted, 
and is referred to in numerous other passages, as vi. 75, 18 {marmdni 
ie vnnnana chhCidayumi | “I protect thy vital parts with armour^*), 
and 19; vi. 27, 6. Varuna and Savitri are each of them mentioned as 
being clad in golden or yellow mail (as the word drfipi is interpreted 
by Sayana; Muller, in Ancient Sansk. Lit., 536; and Eenfey, in R.V. 
i. 25, 13;®*- while Both, explains it, perhaps with more proba- 
bility, as meaning **robe**), i. 25, 13 {bibhrad dmpim hiranyayain 
Vantno rade nirnijain) ; iv. 53, 2 {pistinytwi drupini pratimunchate 
Jiadh^. Various kinds of warlike weapons have already been mentioned 
above in subsection (9), p. 464 f. Sec also the accounts of the weapons 
assigned to Indra in p. 86 f., and .f the arms and armour of the 
Maruls in p. 149 f. and notes. 

(14) Poetry and speculation^ 

The elaborate character of the metres in which the hymns are com- 
posed has been adverted to by Professor AVilson, in the Introduction to 
the 2nd vol. of his translation of the llig-veda. As regards the occa- 
sional beauty and variety of the illustrative imagery employed, and the 
moral depth of many of the rctlections, I may refer to the hymns to 
XJshas- translated above in section xiii. The hymn on the variety of 
human pursuits, i:^. 112, that on gambling, x. 34, and the one on 
beneficence, x. 117 (all translated in the preceding section, pp. 424 ff.), 
may be cited as instances of close and acute observation of human life. 
The specuhitions on creation in x. 129 (above, p. 356) and in x. 82 and 
83 (p. 354), indicate the beginnings of philosophical reflection. As 
an instance of picturesque expression I may quote tho epithet vriksha- 
ke^a, as appli(;d to mountains, in v. 41, 11 : Opah oshadhir uta no avantzi 
dyaur vanQ. girayo vi'ikshakesdh \ “ May tho Waters, the Plants, tho 
Sky, the Woods, the Mountains with their tresses of trees, preserve us.^' 

In 11. V. X. 70, 10, quoted in tho 1st vol. of this work, p. 254, and 
in A.V. vii. 12, quoted above, in p. 438, allusion is made to social 
meetings, which appear to have been of a literary or learned character. 

In R.V. i. 116, 10, however, Bcnfcy renders it by robe, or garment, as ho does 
also in vS .V. ii. 368 = R.V. ix. 100, 9 (trans. of S.V. p. 266). In his glossary 
drapi^ he translates it by coat of mail, where it occurs in R.V. ix. 86, 14. 
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(15) Conchmon, 

Although the hymns of the Big-veda exhibit a simpler, a less 
advanced, a less definitely fixed and developed, stage of religious belief 
and conceptions than we meet with in the works of the earliest Greek 
poets, and a system of ideas widely diverse both from the mythological 
forms, and the tlieosophic opinions, of the later Indian pantheon, and of 
subsequent speculation, and although some of the customs and practices 
of that early age were different from those which prevailed in later 
times, it would be a mistake to suppose that, in the former period, the 
condition of society was of a very primitive description. On the 
contrary, the preceding inquiry has brought into view many signs of a 
considejpblo progress in civilization, and in even a certain sort of re- 
finement, as then existing. (Compare the remarks of Professor Wilson, 
in the Introduction to the second volume of his Translation of the Big- 
veda, p. xvii.) 


H ^ Nu 


3. 6. 

r»t 
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Page 15, line 7. 

See A.V. iv. 11, 6 (quoted in p. 361, at the foot), where the gods are 
said to have ascended to heaven, leaving their todies bchind^^’ 

Page 15, line 11. 

In the two following passages the poets seem to claim affinity with 
the gods. 

viii. 27, 10: asti hi vah sajutgam risadaso devCm asii dpyam | 14. 
Peidso hi sma manave samanyavo visve sdkam sardtayah | 

viii. 72, 7 : adhi nah Indra eshdiii Vishno sajdtydndtn | ita Maruto 
jisvind I 8. Pra Ihrdtritvarn suddnavo adha dvitd samdnyd | mdtur 
garhhe hhardmahe | 

Page 18, line 11. 

Compare the Taitt. Sanh., Asht. 6, p. 18 of MS. 1702 of India 
Office Library : Pevdsurdh samyattdh dsan | te devdh mitho vipriydh 
usan I te anyonyaemai jyauh\hydya tuh\hamdndh panchadhd vyakrdmann 
Agnir Vasubhih Somo Eudrair Indro Marudhhir Vaninah Adityair 
Erihaspatir Visvairdevaih | te amanyanta ** asurehhyo vai idam Ihrdtri- 
myelhyo radhydmo yan mitho vipriydh smah \ ydh nah imdh priyds 
tanuvas tdh samavadydma ha etdhhyah sa nirrichhdd yah nah prathamo 
^nyonyamai druhydd ” iti | tasmdd yah satdnunaptrlndm prathamo 
druhyati sa dritim drchhati | yat tdnunaptram samavadyati hhrdtrivyd- 
hhihhutyai hhavaty dtmand para *8ya hhrdtrivyo hhavati ityddi | 

“ The gods and Asuras contended together. The gods were hostite 
to one another. Striving with one another for the superiority, they 
parted into five divisions, Agni with the Yasus, Soma with the Eudras, 
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Indra with the Maruts, Vanina with the Adityas, and Brihaspati with 
the Vi^vcdevas. They then reflected : ‘ We are subject to our enemies, 
the Asuras, because we are hostile to one another. Let us unite our 
dear bodies ; and whoever shall first show enmity to another, let him 
be separated from his body.’ Ilenco, any one among persons who have 
bound themselves together by an oath, who first commits an injury 
falls into calamity. When a man joins in the oath tCinunaptra for 
tho purpose of overcoming his enemies, he conquers, and his adversary 
is overcome.^’ 

The same story is told in other words in the Aitareya Brahmana, 
and I quote the words to show how these narratives are varied in the 
different Brahmanas : 

Ait.^Br. 1, 24 ; Te devah alnhliaytir asmCiham vipremdmm am 
idam astirdh dhliavishyantP^ iti \ te vijutkramya amantrayanta | Agnih 
VamlUr udalcrdmad Indro Rudrair Vanmah Adityair Brihaspatir 
Vikair devaih | te tatlid vyiithramya amantrayanta \ te ^hman ^^hanta 
yah eva nah imdh priyatamds tanvas tdh asya Varunasya rdjno grihe 
sannidadhumahai j tdlhir eva nah sa na sangachhdtai yo nah etad atikrd- 
mad yah dlulo bJiavishdd^^ iti \ ^^tathd^' iti | Te Varunasya rdjno 
grihe tanuh sannyadadhata | te yad Varunasya rdjno grihe tanuh sannya- 
dadhata tat tdnunaptram ahhavat j tat tdnunaptrasya tdnmaptratvam \ 
tasmdd dlmr na satdnunaptrine drogdhavyam ’’ iti | tasmdd u Asurdh 
na anvdhhavanti \ 

I quote Professor Haug’s translation of this passage : “ Tho Dovas 
were afraid, surmising the Asuras might become aware of their being 
disunited, and seize their reign. They marched out in several divisions 
and deliberated. Agni marched out with tho Vasus and deliberated. 
Indra did so with tho lludras ; Varuna with the Adityas ; and Brihas- 
pati with the Viive Dovas. Thus all, having severally marched out, 
deliberated. They said, ‘Well, let us put these our dearest bodies in 
the house of Varuna the king {i,e, water) ; ho among us who should, 
out of greediness, transgress this (oath, not to do anything which 
might injure the sacrifice), ho shall n^ more be joined with them. 
They put their bodies in the house of Varuna. This putting of their 
bodies in the house of Varuna the king, became their Tdnunaptram 
(joining of bodies). Thence they say : none of those joined together 
by the Tdnunaptram ceremony is to be injured. Thence the Asuras 
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could not conquer their (the gods*) empire (for they had all been made 
inviolable by this ceremony).*^ 

Page 65, line 13. 

Seta must moan “bonds,** not “barriers.” See the quotation next 
following in the text, viz., vii. 84, 2 ; and compare 11. V. ix. 73, 4, and 
X. 67, 4; and the word selra^ rendered “a ligament, a fetter,’* in 
Wilson’s Sanskrit Dictionary. 

Page 103, line 10. 

Compare D.V. i. 61, i. 157, 6; viii. 1, 31 ; viii. 2, 37; x. 147, 
1, where faith or heart-felt worship to Indra or the Asvins is ex- 
pressed, or enjoined. 

Page 105, line 11. 

So in D.V. viii. 59, 7, it is said : na eim adevah upad iaham (tirglidyo 
marly ah | “ o long-lived god, the godless man obtains no food.” 

Page 108, line 8. 

Indra is himself declared to be a priest and a rishi, viii. 16, 7 {Indro 
hrahma Indrah rishih). 

Page 118, line 19. 

See also Professor Max Muller’s Lectures on the Science of Lan- 
guage, ii. 427. 

Page 178, line 6. 

Karamhhad. See Weber’s Indische Studien, ii. 306, and the Tait- 
tirlya Sanhita, ii. 6, 8, 4 f. : Tat Pushne paryaharan | tat PuehU 
prdsya date Wiinat | tasmdt Pasha prapishta-bhugah | adantaho hi | 
“ They gave it to Puohan ; and he, in eating it, pushed out his teeth. 
Hence, Pushan has ground meal for his share in the oblation ; for he 
is toothless.” See the later story about how Pushan lost his teeth, in 
the 4th vol. of this work, p. 168, 322. 

Page 217, line 10 from the foot, 

I have to thank Professor Muller for sending me a copy of Sayana’s 
note on the verse, R.V. x. 16, 4. It is as follows : — 

Ajah janana-rahitah iarlrendriyadi-bhaga-vyatiriktah mtara^purusha^ 
lahhano yo Ihdgas te Agne te tvadiyena tapasd tapanena tarn tudriSaM* 
hhugam tapasva tapanam kuru | Tathd te tava iochilf. iokahetur jvdld- 
vUeshahk tarn hhdgam tapatu mmkarotu | tapah-iochir-archih-iahddndih 
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santdfioya tdratamyena hhedah | He jatavedah te tava yds ianvo murta- 
yah sivdh suhha-hetavah tanu-tapa-praddh tdhliir eta ianubhih pretam 
mhritdm Mham-harma-hdrinum lokam sthunaili vaha prdpaya | 

Of this I will translate only so much as refers to the important 
phrase ajo hlmgah | “‘Aja* is the portion characterized as the inner 
man, devoid of birth, and of bodily senses and other parts.’* 

Professor Aufrecht has favoured me with a statement of some further 
grounds in support of his opinion as quoted in my note to p. 217. Ho 
urges (1) that the goat is sacrificed to Agni {Ctgneyam ajaniy Satap. Br. 
vi. 2, 1.5, and Tandya Br. i. 8, 4, agnaye 'jam) ; (2) that it would be 
absurd to ask Agni to burn or warm the unborn part, that is, to do a 
material act to a thing beyond the roach of material influence ; (3) that 
in the^ig-veda hhdga is never used for part {pan)y but only for share 
{sots) ; (4) that tap moans only to burn, to consume by heat, not to 
warm ; (5) that vdtam dtmd gachhatu | “ let the soul go to the wind,” 
had preceded in verse 3 ; so that there was no further occasion to refer 
to the man’s immaterial part. 

In regard to what is urged by Professor Aufrecht under his fifth 
head, I refer to what I have said on the sense of dtman in p. 313. 

Page 220, line 3 ; and 2G7, line 16. 

On the sense of vritra and vritrahan see Professor Spiegel’s remarks 
in Kuhn’s Bcitriige zur Verglcichenden Sprachforschung, vi. 388 f. 

Page 228, Ime 12 from the bottom. 

In reference to this myth Professor Aufrecht refers me to Dr. Kuhn’s 
Zeitschrift. i. 442, and to Professor Eoth’s explanation of it, ibid, p. 444. 

Page 264, line 14. 

Compare Aitareya Brahraana, iv. 7 ff., referred to above, p. 241, 
note 372. The story begins as follows : — 

PrajOpatir tai 8omdya rdjne diihitaram prdyachhat Sarydm Sdvi- 
trim I tasyai sarve devah vardh ngachhan 1 “Prajapati gave his daughter 
Surya Savitrl in marriage to king Soma. All the gods came as the 
bridegroom’s friends.” 

Page 269, line 14. 

In ix. 92, 5, it is saicl that Soma protected the (Aryan) man and 
repelled tho Dasyu (Somah prdvad manum dasyave kar ahhikam). 
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Vage 288, line 4. 

The Taitt. San. vi. I, 4, 3, has the following story about Yama : — 
Bei'iik cha vai Yamas clui asmin loJce 'xpardhania | ui Yamo devanam 
indrigam viryam aguvata | tad Yamasga ^.Yamatvam \ te devuh 
amanganfa, Yamo vai idam ahliitd gad vagam smah^^ iti | te Pragd- 
patim upddhdvan | m etau Prajdpatir dtmanah uhuha-vasaii niramimlta | 
te devuh Vaishnuranmnli rasdm dlahhanta Aindram tikshdnani | taiii 
Varuneyiaiia gruhagitvd Vinlinund Yajnena prunudanta j Aindrenaiva 
asga indrigam avrinjata 1 

The gods and Yama contended in this world. Yama took away 
the vigour and energy of the gods. This is his characteristic. Tho 
gods reflected, ‘Yama has become tho same as we aYe.’ They hastened 
to Prajapati, who formed from himself this bull and this cow*. The 
gods sacrificed tho cow to Vishuu and Yaruua, and tho hull to 
Indra,” etc. 

Page 345, line 7. 

In 11. V. X. 30, 10, the Waters are called tho mothers and tho 
mistresses of the world {rishe janitrlr hhnoanaega patnir apo vandasva). 

Page 361, line 3. 

In R.Y. X. 190, right (or tho ceremonial), and truth, night, the 
ocean, etc., arc said to have sprung from tapas : liitam cha satgarh cha 
alMddhCit tapaso 'dhi ajdgata I tato fdtri ajdgata tatah ftamudro arnavah | 
2. Samudrud arnavad adhi samraUaro ajdgata \ ahordtruni vidadhat 
visvasga mishato vas7 | 3. Surgd-chandramasaa Dhdtd yathdpurvam 
ahalpagat | divaiii cha lyrithivim cha antarikaham atho svah | 

“ Right and truth sprang from fervid tapas ; and thence sprang the 
night and the liquid ocean. 2. Prom the liquid ocean sprang the year; 
and it, the lord of all things that see, made the day and night. Dhatpi 
(or the Disposer) made the sun and moon as before ; and tho sky, tho 
earth, the air, and the heaven.” 

Page 453, line 8 from the foot. 

See also Professor H. H. Wilson’s Preface to his translation of tlfi*^ 
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Aurva, 213 
Ayiisya, 274 

B. 

Bacchus, 2.18 
I{nhidipava:ntlna, 253 
Bhiipfavadf^Ttil, 334 
Bhaga, 13, 64 ff., 1G8, 
170, 190, 419 
Bhu<?avata Jhiruna, viii. 

10 , 1 ff.— 5.3 
Eharadvuja, 402 
Bharata, 408 
Bhfirati, 219, 339 
Bhuvya, 454 
Bhric^u, 209, 213, 522 
Bhris:us, 10, 49, 225, 251, 

. 293, 311 
Bhujyu, 244, 248 
Bliupati, Bhuta, Bhiituu- 
umpati, and Bhuvana, 
231 

Bhuvana, 372 
Brahma 32.1 f., 355, 370, 
378 ff., 401 

Brahma, 16, 161. 321, 
320, 309, 384 
Brahmachai'in, 399 1’. 
Brahmaloka, 821 €»* 

Brahmnna.spati, 1.8, 38, 
224 f.^272 ff., 35.5, 360 
Brahmans, 236, 299, 324, 
371 
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Brahma-stltras, 16 
Bfihadiirany.ika Upani- 
shad, 12, 316, 319, 323 
Brihaspati, 23, 93, 193, 
272 ff., 292 


C. 


Chaos, 24 
Chuturmiisya, 315 
Chaturvimsatiriltra, 16 
Chhiindoffya Upaiiishad, 
323 ; vi. 2, 1—369. 
Chitra, 454 
Chitraf^upta, 302 
Chyavuna, 243 
Chyav^na, 250 
Cyclopeg^24 


D. 


Dadhyanch, 209 
Daksha, 13, 48, 50 ff., 
80, 355, 360, 369, 419 
DukshayanT, 80 
Diinavas, 95 
Dunavl, 82 
Danu, 95 
Danus, 95 
Ditsa, 114 
Basra, 240 

Dasyus, 100, 113 f., 220 
Dawn, 181 ff. 

Demeter, 26 f., 260 
Deshtrl, 395 
Devapi, 280 
Devayujin, 318 
Dhatri, 31, 64, 159, 169 
Dhishana, 339 
Dhruva, 398 

Diodorus Siculus quoted, 
26 

Dionysus, 258 f. 

Diti, 13, 42, 147 
Divodasa, 97, 219, 341, 
451 

Durga, 214, 256 
Durvasas, 324 
DjlU8,7,ll,21ff., 39, 76, 
100, 118 ff., 142, 156, 
206, 212, 267, 367 
Dyaushpitar, 33, 118 f.. 


E. 

Earth, 7, 11, 13, 21 ff., 
40, 76, 102. See Pyi- 
thivT. 

Egyptian cosmogony, 26 
Ekushtaka, 79 f. 
Elephants, 467 f. 

Eros, 406 

Euripides quoted, 26, 28, 
90, 269, 298 


F. 


Fathers (Pitiis) 267, 286ff., 
398 


G. 


Gaia, 76 

Gandharva, 289 f. 
Gandharvas, 13, 44, 262 
ff.,296, 308 f., 398,400 
Ganga, 339, 344 
Ganges, 77, 338 
Gayatrl, 263 
Ghoshfi, 247, 458 
Gemeter, 26 
Graa, 34 
Go, 34 

Goctho quoted, 298 
Gomatl, 344 
Gotamas, 186 
Gunas (the three), 309, 
377 

GungQ, 346 


H. 


ITabakkuk, 3, 8—98 
Hades, 305 

Harivaihrfa, 8803—438 
Heaven, 7, 11, 13, 21 ff., 
102. See Dyaus. 
Helios, 145 
Hell, 312 

Hephaistos, 86, 199, 224 
Here, 24, 260 
Hermes, 173 

Herodotus quoted, 111, 
209, 432 

Hesiod quoted, 24, 76, 406 
Hiianyagarbha, 1, 31 f., 
354, 383, 390, 411 


Hiranyahasta, 247 
Homer quoted, 157 
Homeric hymns quoted, 
24, 155 
Hotru, 339 

I. 

Ignis, 199 
lU, 339 

Indra, 8, 13, 17, 30 f., 
77 ff, 192, 229, 266 
IndriinT, 82, 337 
Isaiah, 19, 1—98 


J. 

Jemshid, 1 
Jmfi, 34 
Juhu, 398, 411 
Jumna, 338 
Jupiter Pluvius, 77 


K. 

XakshTvat, 246 
Kula, 391, 407ff.,41l 
Kali, 243 

Kali (one of the dice), 430 
Kalpas, 325 

Kama, 347, 362, 402 ff., 
411 

Kamadyu, 244 
Kanuda, 364 
Kapardin, 462 
Kapila, 364 

Kasyapa, 52 f., 80, 373, 
408 

Katha Upanishad, 308, 
330 

Kathaka quoted—* 

3, 15— .82 
12, 6-392 
12, 10-232 

EaushTtak! Upanishad, 
308, 371 

Kavya Usanas, 86, 201, 
210 

Kavyas, 292 
Kronos, 24 
Krumu, 344 
Kshattriyas, 252, 389 
Kshetrasyapati, 465 
Kubha, 344 
Kurukshetra, 252 
Kuyava, 95 


31 
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L. 

XalcshniT, 348 
3^4 

Lok.ivatikiis. 364 
Lucretius quoted, 28 f. 


M. 

Madhukasa, 381 
Madhuvidya, 382 
Madhyamikas. 364 
M.idliyaniiki Varli, 340 
Miighavim, 99, 102 
Miihiibharata— 


3135—52 


iii. 

171, 14019, 15465—11 


vi. 

3019—343 


xii. 

241 —372 
1184 — 15 
3657, 3667 —308 

6811 —343 

6812 ff.— 357 
7527, 7530 —408 

881011—326 
8106, 8125 If, ) 
8L^9 1f., 9877f. J 407 
10060 ) 
9449 ff.— 347 
9616 —372 
10836 —361 


xiii. 

61 flf.— 409 
7102 — 11 


xi7. 

987 ff.— 377 

1444 — 16 

Mahudeva, 372 
Mahl, 339 

Maitrl Upanishad quoted, 
393, 410 


Manes, 311 

Manu, i. 6 ff. referred to, 
369, 408 
• ■ ■ i. 24 — 410 
Manu, Manu‘jh, 10, 79, 
113, 161,206, 209, 228, 
250 

Manus, 161 
M aiivantaras, IGl 
Munyu, 237, 361, 406 
Markii, 230 

]M:irkandeya purana, 233 
INIarttQnJa, 49 
IVIarudvridliu, 344 
Maruts, lo, 12, 79, 92 If., 
110, 147 If., 215, 285 
Matall, 292 

Miitaris'van, 204 f., 219, 
380, 395 

Matsyapuriina, sect. IIG — 
206 

Matthew, St., quoted— 
24, 30 ; 26, 64—98 
Meliatnri, 344 
Moru, 324 
Mithra, 70 ff., 120 
Mitra, 13, 37, 39, 47, 
51 f., 54 f., 58 ff., 120, 
125, 156 f., et passim 
Mitradates, 71 
Mitrobate-s 71 
Moon, 270, 391 
Mudgala, 324 
Mujavat, 261, 426 
Muijduka Upaiiibhad, 389 
Mabliuura 468 


N. 

Nachiketas, 308, 329 
Naij^hantuka, 9 
Naiiuktas, 17, 143 
Namuebi, 93 ff., 249 
Nandana, 324 
Naoj^haithi, 121 
Narasiihha purana, 291 
Nasatya, 240 
Nasatyas, 10 
NavR}?vas, 293, 311 
Nighantii, 193 t 
Night, i88 
Nirnti, 82 

Nirfitis. 19 
Nirukta— 

iL 8-374 
▼L 9-“460 


Nirukta continued — 
vii. 1— 9 

— 6—8, 143, 350 

— 9—171 

— 27 If.— 207 
ix. 26—338 
X. 26-372 

xi. 23 — 50 

xii. 1—234 
— lOf.— 227 

— 19—207 

— 35— 39 

— 41— 17 
Nirvana, 326 
Nishti, 13 
Nishtigrl, 13, 79 
Nodhas, 185 
Nonentity, 356 


0 . ' 

Ogni, 199 
Oromazes, 71 
Ouranos, 25, 33, 76 f. 
Ovid quoted, 60, 157 


P. 

Pnnis, 220 

Parameslithin, 381, 391, 
395,401,408 
Paramcshtliin Prajapatya, 
80 

Paravrij, 246 
Parjanya, 23, 38 f., 98, 
140 ff., 174, 262, 393, 
436 

Parushni, 344 
Pas'ubandha, 316 
Pedu, 247 
Perkunas, 142 
Pipru, 96 
PWachas, 448 
Pitfis, 44 (see Fathers). 
Plaksha Dayampati, 316 
Plato quoted, 156, 298, 
406 

Plutarch refferred to, 71 
— quoted, 167 
Polyphemus, 90 
Poseidon, 31 
Fradhana, 364 
Prajupati, 11, 16, 66,<'fl0, 
164, 233, 264, 319, 362, 
372, 876, 881, 387, 390 
ff., 401, 408, 439 
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Prilna, 393 ff. 

Prusiiliii, 82 
Prisni, 39, 147 
PrithivT, 7, ll> 21 ff., 119 
Psalms quoted, 85 
Puriina, 398 
Punimitra, 244 
I’lirnravas, 286, 421 
Pui’iisha, 31, 50, 80, 143, 
316, 367 if. 

Pushan, 31, 81, 84, 168, 
171 ir., 257, 269, 462 


Pujanya, 371 

Ruka, 346 | 

Rukshasas, 44 
Pakshiws, 101, 204, 270, 
299 

Pasfi, 344 
Rebha, 216 

Riblius, 85, 166, 226, 284 
Hig-veda quoted— 


Mandala i. 


1, 3-: 

— 4- 

3 , 10 - 

— 12 - 

20 , 6 - 

22 , 1 - 

— 9— 

— 11 — 

— 19— 

23, 13- 

— 22 - 

24, 1 f.- 

—6, 8, 10- 
— 8- 

— 9,11— 

— 15- 
26, 1, 12- 
-7,9,11- 

—10,13,18- 

27, 7 f.- 

— 13- 

30, 16- 

31, 1- 

— 7- 

— 10 - 
32,2—86, I 

— 5,13- 

— 9- 

— 14- 


-216 

■200 

-338 

-339 

-226 

-238 

-229 

-337 

- 94 
-174 

343 

- 45 

- 62 
-156 

- 65 

- 46 

- 05 

- 63 
—69, 472 
-216 

- 12 

- 85 
-200 
-217, 284 
-216 

96 f., 224 

- 96 

- 95 

- 93 


Riff-veda continued^ — 

34, 10—164, 239 

— 11— 9 

35, 1— 62 

— 2ff.-lC2f. 

36, 4-216 

— 18-286 

— 19—209 

38, 6—303 

— 9—150 

— 13—282 

39, 6—160 

40, 6 f.— 279 

42, -174 

43, 2— 36 

44, 5—238 

— 10—461 

— 12—212 

46, 2- 10 
46, 3-241 

48, -181 
60, -160 

— 2—467 

— 12— 64 

61, 4, 0— 97 

— 8—113 

62, 7— 01 

— 8- 97 

66 , 1 — 86 

3— 92 

— 6—103 

68, 4f.-2ll 

^ 6—209 

69, 1,5— 214 f. 

— 2-206 

— 6-220 

61, 6— 86 

— 8—465 

— 11-. 99 

62, 11—106,457 

63, 2— 92 

64, 7-150,468 

— 8,11—151 

66, 4-212 

66, 8-212 

67, 3—214 

68, 2-210 

— 6—214 

69, 1-206 

70, 1, 3—216 

71, 1-457 

72, 9— 40 

78, 4-220 

80, 14— 96 

— 16— 92 

82, 5,6—81,85 
84, 1— 88 

— 4-265 


Rig-veda continued — 


34, 

19-105 

86, 

7— 95 



8—151,454 



9— 86 

87, 

3—150 

88, 

lf.-151 

89, 

6-172 



10—43, 354 

91, 

1, 18—284 

—2, 

,6, 8,21—269 


22—267 

92, 

—183 

93, 

Iff.— 269 f. 

94, 

7—211 


10 f.— 213 

95, 

2—109 


3—208 

100, 

1— 99 

101, 

.3—126 


6—199 

102, 

2—10.3 



8— 81 

103, 

2- 96 



3—113 

— 

6—103 

101, 

6 f.— 103 

105, 

2-457 


7, 8—457, 467 

— 

17-281 

108, 

G— 103 

109, 

2—460 



4— 89 

no. 

2f.— 164 

in, 

1—86, 226 

112, 

5, 8—246 


15—243 

— 

19—244 

113, 

—187 


18—193 

114, 

1—451 

115, 

1—167 

116, 1. 3ff., 23-244 



7—246 



8—247 


10—243 



15—215 


17—236 

___ 

24—246 

117. 3, 6. 7, 9, 20, 24—247 

__ 

4—246 


9—240 


13—236,213 

— 14f.,17f.-'346 


20—244 

, - 

21—113 

118, 

4—241 

__ 

5—236 
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Big-veda continued — 

118, 

6—243 



9—247 

119, 

6—236 



6 f.— 246 

121, 

12— 86 

122, 

9— 68 

123, 

2—184 



3—169 



6—190 

124, 

1—165 

— 

7—457 f. 

125, 

5 f.— 285 

12G, 

1—454 

— 

7-467 

130, 

7— 97 



8—113 

131, 

1—31, 92 



4—112 

133, 

6—147 

134, 

3—144 



4—145 

135, 1 

.,3, 4— 143f. 

136, 

3— 36 

138, 

1—180 

139, 

11— 10 

141, 

9—125, 215 

142, 

10—224 

142, 

12—145 

143, 

5—213 

149, 

3—213 



4—451 

151, 

9— 68 

154, 

6—285 

156, 

4—125 

167, 1- 

—165, 169, 239 

— 

4-249 

— 

6—243 

159, 

If.- 21 

— 

6—166 

160, 

2ff.-22, 30 

161, 

Iff.— 226 


10—463 

— 

14— 72 

162, 

22- 46 

163, 

13—285 

164, 

6—357 



43—463 


46—219 


49—342 



60— 17 

165, 

6 ff.- 15 


8— 92 



9— 99 

166, 

12— 36 

167, 

3—460 


4—460 

no, 

2 flf.— 164 
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Rig-veda continued — 

19, 

3— 96 


4—107 

20 

8— 92 

22, 

3—107 

23, 

—274 

— 

17—225 

24, Iff., 8— 277 

26, 

3—280 

27, 

1— 54 


3 f.— 66 f. 

— 

10— 60 

— 

14—46, 68 

— 

16— 57 

28, 

4, 8— 62 

— 

5— 65 



6— 63 

29, 

1—460 

31, 

6—191 

■ 32, 

4, 6 f.— 346 

33, 

9-<'54 

34, 

2f.— 150 

35, 

8—354 

38, 

1—166 

— 2,7, 9,11— 163 f. 

— 

9—126 

39, 

1 ff.— 242 

40, 

lff.-31,180 

41, 

6— 60 


16—341 

— 

17—342 

Mandala iii. 

2, 

11—212 

3, 

3f.— 200 


10—214 

— 

11—206 

4, 

9—225 

6, 

10—214 

6, 

6—214 


6, 9-10, 213 

8, 

6—194 

9, 

9—12, 216 

12, 

4, 6— ?20 

14, 

4-/16 

20, 

4— ?18 

21, 

1—210 


3-200 

23, 

4->-338 

26, 

1—20^ 



6-106 

26, 

2—282 

1 — 

7—210 

27, 

2, 7—200 

29, 

1 ff.— 209 

30, 

6—30, 99 
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continued — 

31, 

16— 

32, 

4— 92 


8—158 

- 

9 f.- 89 


12 f.- 91 f 

33, 

6—166 

34, 

1- 91 


2— 99 


8— 30 


9-113 

35, 

4- 85 


6— 89 

__ 

7— 88 

— 

9- 92 

36, 

7 f.- 89 

38, 

4— 84 

43, 

7-202 

44, 

2-158, 192 

45, 

1, 4-85, 107 


2t:- 99 

47, 

1— 89 


3— 92 

48, 

2 f.- 77 


4—84, 229 

49, 

1— 80 

51, 

12— 89 

52, 

3-* 90 

53, 

2-106 


4fF.- 81 


5-104 



8- 82 

54, 

5— 19 


13-151 


18— 62 


19 f.- 40 

55, 

-354 


2-286 


10—215, 285 


19—225 

56, 

1- 18 


6—166 

58, 

1-192 

59, 

— 69 

61, 

4, 6-191 

62, 

9-172 


Mandala iv. 

1, 2,4-219 

2, 6-216 

— 11- 4S 

4, 4—218 
_ 10—216 
6, 1-214 

^ 4—126 

_ 6—811, 468 


Ric-vcda continued— 

6, 13—191 

6, 2-211 

8, 2, 4-202,215 

12, 4—46, 218 

13, 2-169 

14, 2-169 

16, 14-468 

17, 2-31, 100 

- 4,17-78,106 

_ 16-107 

18, l,5,10ff.-78 
_ 3-229 

_ 4—100 
_ 12— 16 
21, • 9—108 
26, 2-114 

_ 6-262 
28, lf.-267 
30, 1—124 

- 3, 6- 18 

- 8 £-192 


— 14 

, 20 -97, 451 

32, 

16— 90 

- 17ff.-109 

33, 

5 f.— 226 


11- 20 

35, 

3, 8-284 

36, 

18-450 

38, 

5-467 

41, 

4-122 

42, 

3—225 

43, 

6-236 

45, 

4—241 

46, 1 

,3f.-144 

48, 

4 f.-144 

50, 1, 

,4ff.-278 

51, 

9-184 

52, 

2-192 


4-195 

53, 2 

-164, 353,472 


3, 6—166 
64, 2—14, 164 

_ 3—164, 166 

66, 3- 30 


Man^ala t. 

1, 4-201 

_ 11-213 

2, 7- 66 

3, 1-219 

4, 9-218 
— 10—286 

9, 3 f.— 210 
13, 6—219 

26, 6-218 


Eig-veda continued— 

29, 

15—462 

30, 

5-92, 100 

31, 

2-107 


4— 85f. 

— 

10- 91 

32, 

1- 96 

34, 

2- 86 


4-111 

36, 

1- 89 

37, 

1, 4-107 

41, 

11-472 

42, 

6—100 

43, 

11-310 


12-280 

46, 

3- 41 

48, 

18 f.-172 

52, 

15—454 

53, 

4—150 

64, 

1, 3—150 


11—149 

55, 

1-151 


4-285 


6-150 

57, 

6—150 

60, 

2 f.-150 

62, 

3- 68 


6— 60 


8—42, 60 

63, 

1- 60 


2—285 


3- 68 


4-159 

69, 

1, 4— 68 


3— 36 

73, 

1-238 


6-236 

74, 

6—243 


10—238 

75, 

6-241 


10—286 

76, 

3—239 

78, 

4 £-247 

79, 

9—195 

81, 

2—191 


2, 3— 162£ 

— 

4, 6-169 f, 

QO 

2 £—163,166 


6- 47 

83, 

—140 

85, 

2—162 


6 — • 62 

— 

7 f.- 65 


Magdala vi. 

2, 4f.-216 
6, 6—216 
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Eig-veda continued — 

7, 

1 f.— 206 

— 

4— 14 

— 

7—214 

8, 

3—214 

— 

5—218 

9. 

1 f.— 46.5 

— 

7—215 

13, 

1—218 

14, 

2—200 

16,13,14, 

39,48—209,220 

17, 

8— 92 

— 

9— 96 

— 

10— 86 

— 

11—178 

18, 

3—104, 114 


10—101 

19, 

3— 84 

20, 

2— 92, 95 

21, 

4— 8.5 


5, 8 -lft4 

— 

11—113 

24, 

3—107 


7— 15 

— 

8—100 

2.5, 

3—114 

27, 

4— 96 

28, 

6—103 

29, 

2— 82 

30, 

1, 5— 30, 100 

36, 

1— 92 

39, 

3—193, 267 

40, 

2— 89 


44, 23—159, 193, 267 

— 22, 24—268 

45, 26—107 

47, 1 f.— 262 

— 3—90, 194 

— 6—268 

— 6— 89 

— 8,11—106,112 

— 15ff.— 110 

— 18— 82 

— 19—227 

— 23—455 

49, 7—340 

60, 2— 51 

— 7-345 

61, 6—22, 41 

— 7-441 

62, 4—286 

— 6—339 

63 & 64 —176 
65, —177 

66&57 —178 

68, —179 

— 3—157 

69, Ilf.— 13 f. 


Rig-veda continued-^ 

60, 6—114 

61,1, 2, 7, 8, Ilf.— 340 ff. 
63 Gf.— 241 

71, If., 6—167 

72, 1, 2—158,270 

74, 1, 3—270 

75, lff.,6f.— 469 

— ■ 18—472 

Mandala vii. 

1, 14—206 

2, 1— 2U 

— 3—209 

— 6-191 

— 9—225 

3, 6—212 

— 7—218 

4, 4—200 

— 6—217 

5, 4—215 

— 6—220 

6, 1—214 

— 2—215 

— 3—220 

— 6-191 

— 7—218 

11, 1—202 

12, 2—218 

13, 1— 49 

— 2—215 

16, 12— 43 

— 14—218 

16, 3—211 

18, 2—454 

20, 6— 79 

21, 6— 92 

— 7— 17, 125 

23, 3— 31 

— 6—106 

26, 3—458 

27, 3—107 

30, 1— 12 

31, 6—106 

— 6—109 

32, 18 f.— 108 

33, 2— 89 
1__462 

34, 2— 32 

— 20—225 

— 21 f.— 226 

35, 8, 10—169 

— 12—286 

36, 2— 70 

37, 3—107 

38, 2,4—167 

— 3—163 


1 Rig-vcda continued — 

1 38, 

4—47, 125 

39, 

2— 20 

40, 

1—167 


6—354 

45, 

1—162, 167 

49, 

2 — 72, 466 

— 

3— 63 

52, 

2—441 

66, 

13—1.50 

57, 

1—150 


6—28.5 

68, 

12— 74 

60, 

1—168 

— 

2—157 

— 

3— 156 

— 

4— 62, 156 

— 

5— 57 

— 

6 f.— 68 

61, 

5— 63 

63, 

i-j:58 

— 

2— 156f. 

64, 

2— 72 

65, 

3— 65, 476 

CG, 

2— 51 

— 

4—169 

— 

11— 61 

-JL 

13— 68 

67, 

2 f.— 238 

68, 

3—242 

— 

7- ’245 

69, 

3—236 

72, 

2—249 


4—239 

— 

5—238 

7-3, 

5—191 

76, 

1—168 


4—193, 286 

Ti, 

2—187 


3—167 

78, 3—156, 169, 191. 206 

80, 

1—195 

81, 

4—193 

82, 

2f.— 1.<;3,169 

— 

6 f.— 122 

83, 

1—114 

— 

2—471 

— 

8—462 

— 

9—123 

84, 

2—65, 123 

85, 

3—123 

86, 

3 If.— 66 

00 

3, 6— 62 

— 

4— 63 

— 

7— 47,00 

88, 

2— 69 

— 

4ff.— 60,67 

89, 

1 ff.— 67 



IKOEX. 


487 


Eig-veda continmd-^ 
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